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PREFACE 

Sci Sankaracharya is a pre-eminently outstanding 
figure in the realm of Hindu philosophy, whose teach¬ 
ings have exercised a potential influence over the 
majority of the Hindu population, and have, of late, 
begun to win increasing appreciation and admiration of 
the deep thinkers among the oriental savants of the west. 
A merciless critic of the defects of the prevailing achools 
of thought of his day, yet neither a bigot nor a fanatic, 
the system ef Vedanta expounded by him is highly 
ennobling, all comprehensive and reconciliatory. His 
pure monotheism is all too absorbing and embraces with¬ 
in its fold all. pantheism, even the religious, worship of 
the savage. His mission was not to destory but to fulfil. 
Tested in the crucible of critical comparative study, 
bereft of the political and the financial advantagesof other 
institutions, his system has, in the hands, of his late 
exponent, 8ri Swami Vivekananda, electrified the thin¬ 
king population of both East and West, when interpreted 
in consonance with the spirit of the time. 

Though Sankara’s fame rests more on bis masterly 
commentaries of the great scriptural works, he has many 
original compositions to his credit too. The present 
treatise ' Atma-Bodha ’ is one of those original compo¬ 
sitions and an important one among his praJtaranas 
(d iale ctical works). In his lucid inimitable style, he has, 
her ein in ^ short compass, condensed the gist of Vedanta 
philosophy, bereft of all its abstruse technicalities for 
tlie : benefit of the s lay reader. 

Some years back, a copy of this work with a Sanskrit 
commentary on the same in Malayalam vernacular script 
waaputintoourhandsbyPandit Vishnu Sastryof Gokarot 


u 


so metime Sanskrit Pandit of the Mission High School at 
Honavar, N. Canara, who was presented with the same 
by the ejaman of Echikanam family, an aristocratic 
Hair Tarwad in S. Canara, with a request that the'work 
might be made use of for the benefit of a wider circle. 
A publication of the text and commentary in Nagari script 
would, we thought, meet the request and appeal more to 
Stnskrit' scholars throughout India. But as the generality 
of bar brethren iave their Sanskrit education in English 
institutions, where Sanskrit is but one of the several 
subjects taught and occupies a subsidiary place, their 
study of Sanskrit cannot be intense, if not superficial, and 
tb them a bare Sanskrit commentary on a philosophical 
subject without an English explanation may not be highly 
tikeful* Thus-for the convenience of both classes of the 
Sanskrit-knowing public, we are bringing out this publi¬ 
cation with the text and commentary in Devanagari script 
and an English translation, and explanation based on 
the commentary. 

Elsewhere we have given a biographical sketch of 
Sri Sankara based on the available materials for the 
tame. Now a few words a&aut the commentator. From 
tbs introduction to the above vernacular copy, we get but 
a meagre glimpse of the life of the commentator. His name 
a pp e a rs to be Srimat Krishnanandasrami Swami- He was 
borii at Vishnumangalam, a village, a few miles, to the 
sduth of Man galore. He was a disciple of Sriinat Dakshina- 
mborthy Swami and was himself a religions headwith 
g ojme following. Besides this commentary on A tma Boiha^ 
it appears he has written a commentary on Vedanta Sara 
Sa&ftaka, - si work bf Sri Sadasivabrabma Yateeswara, 
^ himself composed a work called A tma Tattwa-Sain- 
Beyond these, we: have not been aM*. to 



any more details aboqt his .life and, .contribution to 
gambi t Religious literature. We shall be highly thank* 
folto °ny of the readers who may furoish os with mere 
:Iigjgrt'.«ii the pubject, .which , we shall make use of hi opr 
«igpj 31 tt of this. publication. 

In these days of rank, materialism when religion, 
Wng relegated to the background* . has ; ceased to exercise 
{fcaJbenign infty en < :e 'OSS*. mankind, and the self in man 
j*^ begun to assert itself in all its hideousness of arrant 
'seldshness, rapacious self-aggrandisement, merciless ta- 
politation, arrogant ;race prejudice, purity of race add 
other form* of superiority-complex, the dissemination of 
tb^ Vfedanta system, expounded by Sri 8ankara, will save 
from its headlong rush to eternal damnation, and 
gear clear of aU eddies to the safe haven of Universal 
love, liberty, equality and fraternity among the various 
(sees of humanity. 

Before concluding, we wish .to record herein our most 
grateful thanks to the several Headsof Mutts, especially 
t» .His Holiness the Swamiji of Kaochi. Kama Koti 
peedbam, and to the several Royal Personages who have 
been graciously pleased to extend, to us their encourage¬ 
ment, to Dr. K. Sankara Menoo, M. A., B. L., L. T., Ph. D., 
M. L. C. (Travancore) of Trippunithura (Cochin State) 
wbo jya 3 kind, enough to go through the manuscript and 
hSpus with bis valuable suggestions, and lastly to the 
Ifecal Scholar Press for their prompt and neat execution 
<tfthe work. 

Palgbat, ") P. N. MENON, b.a., b.l., 

Malabar, r Editor-in-chief, 

1st July 1942 .) " Indian Classics". 
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INTRODUCTION 

CHAPTER I. 

!•' Hinduism before Sankara. 

' “ When virtue subsides and vice prevails, 
I come to save mankind ”,*o says the Lord in 
BhagavatGita It is worth while to examine 
whether there was such »crisis for the advent 
of Sankara, who is hailed by his votaries as a 
divine Incarnation. A great religious teacher 
and reformer undoubtedly he is. Who has- 
exercised a powerful influence on the minds 
and lives of millions of his countrymen for 
centuries, and whose teachings, when tested in 
the light df comparative critical study, contjtaue 
to enlist the appreciation and admiration of 
thousands of thinking people throughout (he 
world, with the divinity that hedges everything 
surpassingly Excellent. / As such', a brief 
historical sufvey / of the various phases in the 
growth of Hinduism, down to the epoch of 
Sankara, will not be out of place. 

The entire Vedic literature can be classified 
under two main sections, viz-, Karmakanda 
(section of work or rituals) and Jnanakand* 
(section of knowledge), though they cannot be 
precisely demarcated by chapter and verse of 
the Vedas. Karmakanda, the former {Purvaj, 
consists of the Mantras and sacrificial portions 
of the Brahmanas attached to the Vedas, while 





— 2 — 

Jnanakanda; the latter (Uttara or Anta) refers 
to the Upanishads. In the initial stages it is 
naturally the Karmakanda that will appeal to 
the untutored masses, with its simplicity of 
rituals, of prayers and alluring promises of 
happiness here and hereafter, while the latter, 
is of necessity, confined to the smaller circle 

of thinking minds. Thus the early Vedic 
worship, starting with simple prayers and 
rituals, gradually developed into the form 
of complicated rituals, with the stress ^ on 
extraordinary results in return, and became 
monstrous on the sacrificial side, until it reached 
its climax in the promise of the overlordship 
of heaven for the person who performed a 
hundred horse sacrifices. When the fountain 
source of prayer, the heart, becomes thus 
corrupted, the prayers lose their significance 
^and get petrified into formulae, and all rituals 
become meaningless and, with the prominence 
given to animal sacrifices, Karmakanda soon 
began to dig its own grave. 

Eyidence is not wanting even in the Scrip¬ 
tural writings to show the coming revolt 
aeainst rank ritualism .and a change m the 
ideal of worship. The Satdpatha Brahmana 
says that one who Sacrifices to the Atman or 
Vvfq-if is superior, and that one who offers 

Uke an inferior who 
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i>\-b 

pays tribute to a superior. The Mundakopa- 
nishad condemns all ritualism as conducive 
)r but to ignorance and advocates a life 
of poverty, faith and peacefulness. The 
Taittiriyopanishad extols a life of austerity, 
truthfulness, temperance, duty and the like 
as superior to ritual practices, and more 
efficacious for the realisation o^ God. Yet 
there are other Upanishads too that adyocate • 
charity, mercy a^d the like as better .materials 
of worship- In short, all these scriptures 
strongly condemn ritualism and advocate a 
religion of self culture, self discipline and 
* righteousness, though it might appeal at first 
only to the thinking few. 

The meaningless atrocities of animal 
sacrifices, committed in the name of ritualistic 
worship, soon brought about a crisis /or the 
advent of the great figure, in the torm of 
Buddha, about 544 B. C His grand teachings 
of love towards fellow-beings and kindness 7 to 
animals, rejection of the caste system and the , 
authority of the Vedas, and the advocacy of a 
j strict moral life held sway over the people for 
some centuries and. during the time of the 
Emperor Asoka in the third century before 
Christ, it spread far and wide; even ter distant 
lands both East add West. Subsequently it 
had its jowh dps and downs; eafytihg royal 


i- 
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support at intervals, like that during the reigrt 
of King Kanishka in the 2nd century A. D., 
and of Samudragupta in the 4th century ^ 
A. D. It is said that the latter, though tolerant 
towards Buddhism, is said to have performed 
a horse sacrifice. Likewise it won later to its 
side the Emperor Harsha Vardhana (606—647 
A D.), who though a Buddhist, is said to. have 
treated with tolerance all other religions of the 
day, such as Jainism and Brahminism. 

With the march of centuries, under the 
waning influence of the strong personality of 
its founder, Buddha, and owing to the lack of 
strong supporters like Asoka* mafcycorrup¬ 
tions had set in, till at last, by the time of the 
visit of the great Chinese traveller, Hiouen 
Tseng, at the beginning of the seventh century 
A. D the religion degenerated into one of 
atheism in doctrine and gross idolatry in 
practice, The unbridled luxurious life of a 
large army of monks and nuns, with all the 
attendant evils of a decayed monasticism. 
Coupled with the assimilative nature of Neo- 
Hinduism, finally set the seal on its decline in 
the land of its birth. Hinduism assimilated 
within itself many of the benign influences of 
Buddhism, such as, simple rituals devoid of all 
and glory and the taint of cruel aniidal 
fcrifices, and finally included Buddha himself 


in its fold, .recognising him as one of the ten 
vivatnrj or incarnations of the Lord. 

In the Neo-Hinduism that took the place of 
that earlier Buddhism, it was.the Karmakanda 
that naturally appealed to the masses, on 
account of it's newly reduced simplicity, as 
advocated by its great exponent of the time 
Rumania Bhatta. But .it was not to last long. 
Many new sects of ritualistic worshippers;, such 
as the Kapahkas, Bhairayas, Saktas, Gana- 
patiyas ,soon arose in the land, all basing their 
authority on some text or other of the Scrip 
tures. Some of their rites were most atrooious 
and abominable to the extreme. Thus by the 
beginning of the eighth cenutry, real virtue had 
receded from society, and various practices in 
'the name of religion and virtue had gained 
mastery over the people, and it was in this 
chaotic state, that Sankara saw the light, of 
day, belongs the credit of expounding 

* a nefcrsystem, purged of all the vices of the 
time, to exercise its influence on and to enlist 
the admiration of many, throughout the world 
down to the present times. 

%. The Sources of information 
for the biography 

The deploTable lack of authentic historical 
rbeords* giving genuine information about the 
lives of great men of the past that flourished in 

o %. 
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our country, is a serious disability under which 
any one, attempting at their biographical sketch, 
has to labour, and a biographer of Sankara 
is in no better position. The materials available 
for a life sketch of Sankara have to be sifted 
carefully from out of a mass of writings, more 
or less prejudiced at the source, and . from 
traditional accounts* intermixed with super- 
natural accretions that generally grow ir^und 
any personality, investing it with a halo of 
divinity- These sources of information can 
be classified under two heads, internal and 
external* the former resting on Sankara's own 
compositions, and the latter on the writings 
of others throwing light on the subject, on 
inscriptions and on traditional accounts. 

From Sankara’s own works we see him 
subscribing always as a disciple of Govinda- 
pada. His paramaguru or preceptor’s preceptor 
is mentioned as one Gaudapada. In bis 
commentary on Sutra Bhashya, he mentions a 
king of the name of Purnsvarma, a name 
mentioned in the Chinese traveller Hiouen 
Tsang’s travels, who is said to have flourished 
at about 590 A. I>* He is admitted to be an 
ardent critic of both Kumarila Batta and 
prabhakara. In one of his devotional compo- 
ritions» be mentkHis-also one of the Tamil 

abtnW* 
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As to the external sources of Information 
we first come across original w<j>rks on the 
subject, such as the S'ankaravijaya or the 
triumphal tours of Sankara, ascribed to 
Madhavacharya, Anandagiri, Chidvilasa and 
Swami Sadananda, carrying more or less the 
impress or prejudice or Jbias of the composers. 
Madhavacharya, referred to. above, is better, 
known as Vidyaranya, who was at first the 
minister at the court : of Vijayanagar, and 
subsequently became the pontiff of the 
Sringeri Mutt. We find somethings about 
Sankara in another work, in a chapter in the 
^ ninth amsa of Skanda Pur ana, which is consi¬ 
dered to be a later interpolation, and of less 
historical value. A third writer who comes t© r 
our help is Pandit Narayanacharya, a disciple 
of Madhwa. His two works, Madhwavijaya 
and Manimanjari, throw some light on the_ 
life of Sankara But these works are more 
partisan and sectarian in outlook, written, as 
it appears to he, with a set purpose of extolling 
his own school and deriding Sankara, in 
vengeance for the prosecution that his school 
had to suffer at the hands of the pontiffs of 
the Sringeri Mutt. In addition to .these 
original works, may be mentioned the writings 
of a few modern scholars who have, in 
a\ critical spirit, ransacked the materials 
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available and as prominent among .them, we 
may mention the names of Wilson, Max 
Muller and Telang 

Though there are but few prominent 
temples in South India which are not in some 
w&y or other influenced by Sankara’s teachings, 
9 fe do not get any reliable light on Sankara’s 
Hfe from any of the inscriptions there. But 
we find an inscription in Cambodia, far away 
from the scene of bis life’s labours, which 
refers to One Sivasoma as .the disciple of 
Bhagawan Sankara and the preceptor of an 
Indra Varrna who lived in the ninth century 
A.D 

Another factor in this group is the infer¬ 
ential conclusions based on. the writings of 
close contemporaries of Sankara, among whom 
we may mention the names of Vacbaspaii, 
Vidyaoanda and others. 


Finally we cannot entirely ignore tradi¬ 
tional accounts, however-much they be an 
admixture of natural and supernatural, proba¬ 
ble and improbable elements. In a. society 
like that of the Hindus, where little regard., is 
SboWa to the preservation of chronological 
evidence, where names' and places cannot be 


rpHnd upon with any chronological 1 importance 
we have#' to a certain extent, to depend ot* 
ff yrfjt tonal alocoSmis, wihich should hake a. 
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f substratum of truth, though highly coloured 
and often mixed with improbabilities or 
impossibilities. 

3. The Time and Pftte of his birth. 

With the exception of Anandagiri who 
points out Chidambaram as the birth place of 
Sriv^ankara, it is now. accepted on all hands 
that he was born at Kala^'a village six miles 
to the east of Alwaye on the- ; present Shoranur- 
Cochin Railway line. in anotthodox Nambudiri 
' Illom (a Malabar Brahmin's family)' called 
Kaipilli. His mother is said to have hailed 
from a Nambudiri family, known a s. Pazurpanai 
Illom , close by Trichur, in Cochin State. 
Further, that the officiating priest at the temple 
ofNarayana, built by Sankara at Badrikesh 
has been from time immemorial one from the 
Nambudiri sect of brahmins, points out to the 
kinship of Sankara to the Nambudiris: 

To a Nambudiri brahmin in Kaipilli Illom 
at Kaladi was born a son of the name of Siva- 
guru. After a due course of Brahmacharya 
and sc.riptural studies, Sivaguru settled down 
as a house-holder marrying a Nambudiri girl 
ot the namCrOf Arya Amba. As they had no 
issue for a long time, they prayed the local 
Deity Siva, and the Lord, in his grace, is said 
to have appeared before Arya Amba in a 




dream, and asked her to choose one of the two 
boons,. either a hundred dullards long-lived, 
or a short-lived genius, and she is said to have 
wisely chosen the latter the result of which 
was the birth to her ere long of a son who was 
no other than the famous Sankara, the subject 
of our sketch. Yet there is a versidn that he 
was the son of a widow gone astray—a version, 
we should suppose, more in calumny than in 
consistency with his filial love towards his 
mother even to her last days. Sankara ..of all, 
learned as he was in all the Hindu Sastras,' 
woqld have been the last to chensh such a 
strong affection towards his mother, even at 
risk of ostracism at the hands of his community 
in the performance of her funeral rites, if he 
were a widow's son, for. to a Hindu, according 
to the Sastras, there is no greater enemy than 
an unchaste mother. There are others who 
point out that he was a posthumous son» with 
the halo of the Supernatural attached to his 
birth. Whatever it may be he must have lost 
his father at a very early age, for we see him 
brought-up by his mother from his very 
childhood. 

As to the date of his birth, the theories 
advanced are still more conflicting. They 
point out to a period ranging between 400 to 
to 800 A D. Telang would have him at the 
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seventh century, if not earlier, basing his theory 
on a reference to Pataliputra in Sankara's 
commentary of Sutra Bhashya , Which\city 
was destroyed by river erosion by 750 A. D. 
Further, an allusion to one Puma Varma 
in the same treatise is taken to refer to one of 
that very name who, according to the Chinese 
traveller Hiouen Tsang, is said to have ruled 
over Maghada at about 590 A. D. But names 
and places are not to be looked upon as 
conclusive evidence in Hindu chronology. 

A second theory is one based on an 
inscription found in Cambodia, wherein one 
Sivasoma is referred to as a pupil of Bhagawan 
Sankara and a preceptor of Indra Varma, who 
lived in the ninth century A. D. As such, 
Sankara would have flourished at the end of 
the eighth or the beginning of the ninth century. 
A. D. But this inscription also may not-be 
conclusive, for we find the same name Sankara 
assumed by the successive Heads of the 
various Mutts established by Sankara in the - 
country, and the appellation Bhagawan to 
one’s preceptor may not be unbecoming in. an 
over-reverent disciple, without any reference 
to its significance as attached to the name of 
the original founder. 

A third theory is that which points out to 
a period ranging between 600—850. A. D. as 


the epoch of Sankara. Sankara is supposed 
to have come after Bhartrihari and before 
"Vachaspati Misra who has written a commen¬ 
tary called Rhajmati on Sankara’s Sutra 
Bhashya According to Hiouen Tsang, Bhartri¬ 
hari is said to have flourished between 600 
and 650 A. D, while Vachaspati Mistra is said 
to be a nearer contemporary of Sankara, 
having lived at about 840 AD. 

Yet another theory ts that Kumarila 
Bhatta, Mandana Misra and Sankara were 
contemporaries* and lived in the letter half of 
the seventh century A. D. This is based on 
the assumption that Mandana was a pupil of 
Kumarila Bhatta, and yet he was, like Sankara, 
a critic of the schools of Bhatta and ^Prabha- 
kara. Further in his Adwaita work Brahma- 
siddhi , he seems to have criticised some of 
Sankara's views. As being a disciple of Bhatta. 
he must have been a contemporary of Bhatta, 
atfcfas having criticised Sankara who could 
not have been before the time of Bhatta, the 
theory concludes that Bhatta, Mandana and 
Sankara should have been contemporaries. 
But we cannot consider this couclusion, though 
apparently sound, to be quite correct* There 
is no historical evidence beyond mere tradition 
to show that Mandana, the author of Brahma - 
siddhi, was a disciple of Kumarila. ' Further* 
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on going through his work Brahmasiddhi, it 
will be seen that he cannot be the Mandana 
who goes later by thename of Sureswara ; and 
.further, Sankara was not the first exponent 
. of Adwaita, and the doctrines that go with 
pis name might have been imbibed by him 
from previous Adwaitins. . 


. ' ^ Jniu author of the name of Vidyananda 

is seen quoting the Brikadarariydka-upanishad - 
bhashyay^rtika of Sureswaracharya, and the 
same Vi dyananda is quoted by one Jinasena 
who is supposed to have lived about 783 A* D 

Jinasena’s literary career, not to speak of hii 
life, having said to have extended for a period of 
fifty years, it is not unlikely that he might have 
survived^to the ninth century, and could have 
quoted Vidyananda who might have been a 
contemporary of both Sankara and Sureswata. 

_ -Another version is based on the, date of 
Sarvajnatma the aiithqr of Samkshepa Saree- 
raka. (t is believed by Adwaitins, including 
Madhusudana Saraswati, that' Saivajnatma. 
who pays his obeisance in the above work to 
his Guru, Deveswara, and wherein a king of 
the ninth century is mentioned, was a pupil 
of Surdswara But in another work of his 
Damply, Pramanalakshana, he refers to one 
Devananda as his paramaguru (preceptor’s 



preceptor), and not Sankara. In this confusion, 
that theory is not conclusive. 

We now come to the mention of a Tamil 
Saint by Sankara in his devotional song 
Soundaryalahari. If he words Dravida sisu 
therein were not to refer to himself but to 
somebody else, they might refer to the Tamil 
saint, Tirujnana Sambandha, and the date 
assigned to Sambandha by the late professor 
Sundaram Pillai coincides with the accepted 


date of Sankara (788—820 AD) 

From Madhava’s works, we find that in 
Sankara’s days Buddhists were mainly located 
in Kashmir and the Himalayan regions. But 
when Hiouen Tsang visited India (650 A. D.}, 

Maghada was a stronghold of Buddhists. It 
^is not improbable that. Buddhism might have 

bad a decline in Maghada by the time of 
Sankara in the ninth century. 

Another version is based on the current 
Malabar Era which is, by some, said to egin 
from the date of Sankara’s Samadhi. The 
current year of the Era is 1117, ^spending 
to 1942 A« D., which shows that Sankara 
expired at about 826 A. D If Sankara s. life 
extended only to thirty-two years-some^say 
he lived up to thirty-eight years, yet others 
sav be lived up to fifty-three—he must have 
been born in 793 A. D. 
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In the face of all these confusing data, no 
date fixing the time of Sankara is conclusive, 
and the date generally assigned to him viz. 

788 to 820 A. D.< has to be accepted for the 
present, until fresh light is coming , to the 
contrary- 

4. Early Life and Education. 

We know very little in detail of,Sankara’s 
early life and education beyond the facts that 
he lost his father at a very tender age, and 
that the sole burden of bringing him up fell 
on his poor mother. . He was put to school at 
a very early age and soon mastered the 
alphabet and some primary works in Sanskrit 
literature. At the age of seven, he was invested 
with the sacred thread, and was sent to a 
teacher to study the Vedas and Vedangas. 
With the precocious intellect of a genius, he 
soon mastered the scriptures and sciences, and 
gained an unparalleled proficiency in Sanskrit 
in a very short time. 

After the completion of his studies, he 
lived with his mother at Kaladi and, as natural, 
many an aspiring parent approached her with 
proposals of marriage for her erudite and 
budding son* But from the very beginning 
of his life, Sankara was averse to the life of a 
house-holder, and was impelled by an urge of 
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renunciiation within him But his mother, like 
every other orthodox lady in her position, was 
most anxious to see him settle down to family 
life to perpetuate the lineage, which was 
incumbent on every Hindu, as enjoined by the 
Scriptures, the more so, he being the only son 
and herself a widow, and as such can be ill 
spared at any cost to take up the life of a Sanya 
sin, with none to perform her funeral obsequies 
when she shakes off her mortal coil- the one 
thing, which every orthodox Hindu lady looks 
up to as conducive to the merit o/her soul after 

death. Keen and anxious must have been the 
days that the mother and the son passed over 
on the topic, for Sankara was abnormally 
loving and grateful to his mother for all that 
sh,e had suffered and done to him in bringing 

him up. Sankara felt within himself that he 
could not take up to sanyasihood without 
pacifying his mother and getting her full 
consent. 

While in this dilemma, once the mother 
and the son, it is said, went to take their bath 
in the ideal river when, on getting into the 
water, -a crocodile caught him by the foot and 
dragged hi®' into the deep. The boy called 
Out to his mother for help, to give hi® her 
consent at least in that dire distress to die as a 
Sanyasin, that he might die in peace. The 
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mother in great perplexity gave her consent, 
and lo ! the boy struggled to the bank from 
v out of the clutches of the crocodile, to the 
great joy of his anxious 'mother; With the*, 
consent thus obtained* at last and consoling 
his mother that he would be at her side on tier 
death bed and perform her funeral rites, he set 
put in search of a Guru who would initiate 
him into the order of the Sapyasins. The 
incident of the crocodile is perhaps an allegory . 
based on .the miseries of Sarasara which is 
often compared to an ocean full of ferocious 
aquatic animals, from which he was at last 
saved by his constant and earnest entreaties ot 
his mother for her permission, which he 
obtained at last, on explaining to her, to her 
satisfaction, the awful implications of a worldly 
life, especially to one of his nature and tem¬ 
perament inclined towards renunciation. 

5. Renunciation 

r .... 

Thus in search of a guru, he left his dear 
mother and home and set out to the North. It 
^ was not uncommon in India in those days, as 
at present, to find highly evolved sanyasins 
settled down in solitude in the caves at high 
altitudes of mountains, or in thick forests* or 
on the banks of rivers, to pass their days in 
deep study and meditation, far from the 

* 9 



madding crowd’s ignoble strife after the 
pleasures of the world. In the course of his 
long wanderings in search of a guru, he came 
at last on one Govinda Bhagawatpada, a 
sanyasin, of whom we know little* except that 
he was the disciple of one. Giudapada. 


The meeting between Sankara qnd Govinda 
has been described in two versions. Madhava 
locates it on the banks of" the Narmada and, 
on Govinda’s asking, when he first appeared 
before him, as to who he whs, gets Sankara 
to introduce himself as a'highly - realised 
philosopher with the wofds, “l am neither fire, 
air, earth nor water, but 1 the Supreme One that 
pervades all,”—not a highly fitting compliment 
for a meek aspirant after Adwaita, casting him¬ 
self reverentially at a teacher’s feet. Another 
version is of ChidVitasa who locates their 
meeting in the Himalayas, and gets' him 
introduced to his teacher in the modest way 
as being the son of Sivaguru, a brahmin of 
Kerala, with other details about his early life 
and education, not omitting the crocodile 


)isode. rti ' „ 

Whichever version r be correct, it is un- 

<puted that Govinda welcomed him as bis 
scfple and initiated him info the deep tenets 
• Adwaita ihd finally into the older, investing 
& v^fb the robe oif a&myasin, and*’ directed 
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him to proeeed first to ,Benares. the seat of 
learning, and then to pass his days as a peri- 
patetic fteacher .of, Adwaita philosophy. In 
deep gratitude an4 reverence, to his preceptor, 
> we,« see . Sankara . .^ubscribipg himself , to his 
prominent works, as the disciple of Sri Govinda 
Bhagatvatp.a.d^ and is himself described by his 
dis.eiplps-.gs Ihg, best pf peripatetic- teachers, 
Earamahamsa Pari^ajajkacharya. 




V • 6. Benares. 



. i ., Taking.leave^ofjbis guru, Sankara set out 
as directed Jby*him to,Benares, Here the young 
sapygsin,;in his ro.be of bfthrc colour, with his 
maslery of-ihe scriptures,jdeep.scholarship and, 
more than all, the imprint of sincerity that 
became,, his teachings,, soon won the respect and 
esteeip J pf, the learped| of the place. Young men, 
from tar and near, soon,began to gather round 
hjm» eager to sit*'at his feet, and imbibe, his 
teachings) pf whom onp was Padmapada, a 
native of South’lpdia/wbp became a favourite 
'p.f.)the.'m.asier. > )’1^ere he lived,some years, 
preparing himself for the ‘nreat mission of his 
life., |t ; was during his, stay here that he; wrote 
JlpS famous commentaries, and here, it is sgid, 
he had bis famous encounters. 

I ) V*, ' l A ..’ . ; i ‘ A*Je* ■ i . , 

... Ogpe pn. his. yfay,to the holy temp&e, he is 
said to have com,e‘across a Chandale with Ms 
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drgs —supposed to be none else that the Lord 
Si\a Himself in that guise—and when directed 
by his disciples to ward off from the path was 
greeted with the sarcastic reply, * Whence 
this difference between a Chandala and a 
Brahmana, all being of the same Supreme \ 
as a result of which, he is said to have 
composed his famous Maneeshapanchakam, 
advocating therein the Self-realised, whether 
he be a Chandala or a Brahmana, as his guru. 
This incident, like many others, might be but 
ah illustration to show that he was beyond al| 
castes, and to him there was no distinction of 
caste 

The next encounter that he had here is said 
to be with Vyasa, the author of the Vedanta 
Sutras, who approached Sankara, the com¬ 
mentator of his Sutras, in the guise of an old 
man seeking a controversy, and in which, 
neither of them being defeated* Padmapada 
prayed that the Avatars of Siva and Vishnu 
niight desist from the disputation for the sake 
of the peace of the world. At this, it is 
said, Vyasa accepted the authoritativeness of 
Sankara as a commentator This might go to 
illustrate that there were differences between 
the old and new schools of Vedanta philosophy, 
which were finally settled by each meeting the 
Other half way. 
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7. His Triumphal Tour. ■ 

Leaving Benares, highly honoured by the 
learned, and the royal dignitaries of the place* 
he set out on his triumphal tour and reached 
Prayag, While at Prayag according to 
Madhava . (or at Rudrapur according to 
Chidvjilasa), ne^ws was brought to him of the 
impending self-immOlation of Kumarila Bhatta, 
the strong advocate of the Mimamsa school of 
ritualism, in expiation of his sins for doubting 
the authority of the Vedas and for having 
stealthily got into the esoteric secrets of 
Buddhism.' Sankara, the arch opponent of 
ritualism, hastened to the spot to meef him in. 
a disputation, but was too late, and toas 
directed by the half-burnt corpse to his 
follower, Mandana Misra, who' would meet 
him in dispy tation- This incident does not 

stand the test of chronological accuracy, nor 
has it any significance beyond pointing out the 
courage of conviction on the part of Kumarila* 
Sankara then proceeded to meet Mandana 
who was-living a luxurious life at Mahishmati 
under the patronage of the Ruler according to 
the version given by Madhava, or at Vidyalaya 
to the south-east of Hastinapura according to 
Aaandagiri Strange, as it might appear, was 
their first meeting, opening with Sarcastic 
vituperative remarks ; stranger still was tfhetr 
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disputation, with Mandana’s wife, Bharati as 
an umpire. This learned lady, supposed 
to bean avatar of Saraswati, put a garland 
on the neck of each of the disputants, 
saying that the one whose garland faded ** 
first Should own defeat, and went on to 
look after her usual routine of household 
duties. The disputation continued for some 
days, when the garland on Mandana’s neck 
began to fade slowly, and he had to own 
defeat. According to the original terms of the 
disputation, that the defeated should accept 
the order of life of the other, Mandana took 
the robe of Sanyasin from his opponent and 
became a faithful disciple of Sankara. Subse- <• 
ouently he wrote Brihadaranyaka upanishad 
Bhashyavartika, a commentary on Sankara’s 
work, and NaishkcrmyasiddhU and was finally 
installed as the successor of Sankara at the 
Sringeri Mutt, with the new name of Sureswara- 
charyd. Whether this Mandana, who had 
another name Viswarupa, could have really 
been a pupil of Kumarila, is a point not free 

from dpub.tr 

After Mandana’s defeat, it is said, that 
his wife, Bharafi, challenged Sankara into a 
disputation with her, perhaps still clinging 
m that ritualistic school of her husband.’ 

£ 09 disputation that ensued between 
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herself and Sankara, 1 -foiled as she was in 
all her attempts on Sastric themes, she 
finally resorted to .the one unknown to 
Sankara, the art of, r love. when Sankara, 
unwilling to own defeat, took time and with¬ 
drew with his disciples Then, it is said, that, 
leaving his mortal frame to the care of bis 
disciples till he returnee!, his soul entered the 
body of the dead king of the place, Amaru by 
name, who suddenly woke up to the great joy 
of all, and Sankara, in that body, had a full 
course of practical experience of the art of 
love among the: queens of the royal harem' 
Before long, the royal household came to 
suspect that some Mahatmic soul had entered 
the newly risen body of Amaru, and was 
straining every perve to keep it there, when 
Sankara remembered his promise to his disci¬ 
ples, and leaving the body of Amaru, entered 
bis own former frame. Then in the disputation 
that followed ,later with BHarati, he ’defeated 
her in all the Sciences. She reconciled herself 
to her new lot, now that her husband had 
taken to sanyasihood, and, like her husband, 
followed Sankara as his disciple. At last 
settling down at Sringeri, she passed her days 
in her humble, yet reverential, service to her 
master, and to her lasting memory there stands 
today the temple at Sringeri, dedicated to fcgfe 



We have now to explain this episode, 
leaving off the miraculous. It must not have 
been strange in those days as at earlier periods, 
especially coming in the wake of Buddhism 
and its legions of nuns, to find Hindu ladies 
taking to the study of the Sciences, and, as 
a cultured lady, Bharati might have tried to 
save her husband by scoring a success over 
Sankara. But what passes one’s understanding 
is the fact of Sankara’s soul entering the body 
of Amaru. Even if Sankara was a stranger to 
the art of love, and Bharati could beat him in 
thnt branch of Science, that by itself could not 
give any consolation to a cultured lady like 
Bharati, when she was no match for him in 
other and more serious Sciences, nor could she 
be one to take pride in her superiority in such 
a flimsy and silly aspect. Further, was Sankara 
who took to a life of renunciation at a very 
early age, morally right to have lapsed to a 
worldly lite, which did not serve his teachings 
in any way ; or, was Sankara not quite a fully 
realised soul to assert his superiority in 
other ways ? As such, it is the view of the 
critics, that this episode is something added 
oil to his name by his later over-zealous 
admirers, when, in fact, it works as well 
agtffast their very object of glorifying their 
pttdeptbt; 
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After this dialetic victory at Mahishmati* 
he set out on a tour to the south through 
Maharashtra, where he preached his system, 
condemning the practices of Mallari worship¬ 
pers (Saivites), Kapalikas, Karadis and the like 
and reached the source of the Tungabhadra, 
where he built a temple with the patronage of 
the local chief, Veerasena, and dedicated it to 
Saraswati, the goddess of learning, and 
establishing a Mutt for his disciples, placed 
Mandana as its head under the name of 
Sureswaracharya, which is today known as the 
SringeriMutt. 

A His Mother’s last days. 

It was while Sankara was at Sringeri that 
news was brought to him that his mother was 
laid up seriously. He hastened to Kaladi all 
alone, leaving his disciples. Finding her in 
her death-bed, he reverently bowed down at 
.her feet and at her request, explained to heir 
his teachings, though they were too subtle for 
her to grasp. Then at her request, he invoked, 
Lord Siva with his own devotional hymns 
of praise, which brought to her vision, Siva’s 
messengers and she was afraid at the sight 
of their hideous forms. Then he invoked 
Lord Vishnu whose messengers, in agreeably 
leasing forms, gladdened her mind, and she 








shook off her mortal coil and, in: their com¬ 
pany; went to the abode of Vishnu. 

Now comes thempst pathetic scene. True 
to the vow he had .made to his dear mother, 
he had to perfom her funeral rites. But the 
Nambudiris, his castemen, the most orthodox 
of. all would not, help a sanyasin to perform 
,hiS . mother’s funeral rites; siheev according 
to the Sastras, a sanyasin was above all 
such performance unless he were an impostor. 
They refused him even, . the fire for the 
Cremation. Deeply hurt and dismayed, 
Sankara produced fire* by his yogic; powers, 
and ..himself conveyed the dead ^body on his 
back to the backyard of the house.: and burnt 
it on the pyre made up of dried twigs. Another 
version is that Sankara* finding rthe corpse too 
heavy, had it cut,to,pieces .and. removed to a 
corner of the backyard and, for' fuel to' burn 
it, cut the plain tain trees, of the compound. 
Which, on account of his. yogic powers;, verily 
served the purpose. : 

Whichever version be correqj, r the follow¬ 
ing facts are still noticeable in the c^cmatiou 
of the dead bqdies of Nambudiris, which 
are said to be the result of the curse cast 
upon his community by the deeply smitten 
Sankara They are generally cremated, ip a 
corner of the backyard of the Ulom L or famify.. 
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Before cremation, the corpse goes through the 
formality of mutilation. As cursed by 
Sankara, a class artiong them has no authority 
for the chanting of the Vedas, which alone 
could entitle ! them to entertain a sanya'sin. 

. . His vow fulfilled, and with a mind.at ease, 

Sankara returned.to Sringeri and, after a short 
stay, set out on a tour to the East Coast where 
he preached his doctrines, attacked the prevai¬ 
ling abominable .Sakta practices of worship, 
built a Mutt at Puri, established another at 
Kanchi, won over thecChola and Pandya kings 
to his*faith, and' finally, returned to Sring^fij 
crowned with the glory, honour aud reverence 
worthy of a great religious preceptor and 
reformer. 7 

* , -' ’ 1 " k ' •• , ; 

% His.final tour and last days. 

1 v - *> .. . ■; *v 

v After some timfe spent at Sringeri, making 
the necessary. arrangements for the continu¬ 
ance of his mission in the South and for the 
steady maintenance of the Mutt, Sankara set 
out on his final tour to the North, Passing 
through Berar, he reached Ujjain, a stronghold 
of Bhairava cult, and winning over the ruling 
Chief to his faith, he had the abominable 
practices of Bhairava worship put an end to. 
Thereafter he proceeded to Gujarat and, esta¬ 
blishing a Mutt at Dwaraka, toured along the 





course of the Ganges, gaining victory over 
many a powerful opponent. He is said to 
have visited Nepal, and finally Kashmirwhere, 
after meeting successfully many a staunch 
advocate of Buddhism, he is said to have 
ascended the seat of omniscience, an honour 
reserved only to the rarely great. 

As to his last days, there are different 
versions. He is said to have come across a 
Sakia, by the name of Abhinavagupta, a 
brahmin of Gauhati in Assam (according' to 
some, of Kashmirwho, being defeated by 
Sankara in disputation, had in vengeance 
resorted to black art, whereby Sankara was 
laid up with a serious type of haemorrhoids 
fiom which, he was temporarily cured by the 
careful attendance of his loving pupils* He 
then proceeded to Badrikesh, built the temple 
of Narayana there, and passed on to Kedara- 
hath, where he finally succumbed to his 
original malady. According to some, he is said 
to have divined his end and entered a cave In 
the Himalayas, where he shook off his mortal 
frame in deep samadhi. There is yet another 
version which says he passed his last days at 
Kanchi. 

As to the Abhinavagupta theory, we hear 
of one of that name, a Kashmiri brahmin, an 
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adherent of the Pratyabhijna school of Saivism 
with leanings towards boih Sakta and Adwaita 
schools. He is said to have adapted an Adwaita 
work, Paramarthisara , as a Prntyibhijna 
manual* How far it is correct to suggest that 
the later Adwaitins might have resented such 
a piracy and made him, a Sakta and an assassin 
of Sankara, we are not in a position to say or 
support with any evidence. 

According to some, including Madhava 
Sankara is said to have passed away at the 
age of thirty two ; another tradition is that he 
expired at thirty eight ; yet another version is 
that be lived on to fifty three years of age. If 
we take the current era of Kerala* the birth 
place of Sankara* which is one accepted and 
adhered to by Nambudins* his castejqen, to 
start with the death of Sankara* as is 'believed 
in some quarters, this era starts from 8‘2 —826 
A. D. If it is correct to fix his birth at 78& 
A. D*» as concluded by many, it is fairly correct 
to assume that he lived up to thirty eight 
years- 



CHAPTER II 
Sankara’s Works 

Sankara’s achievements can be classified 
under two heads, viz., literary and missionary. 
It is doubted in some quarters, whether all the 
literary works that are attributed to the 
authorship of Sankara, are really his, and 
whether some of them are not spuripus, his 
name being but fastened on to them as the 
author. An erudite scholar, and genius as he 
was. with a rare mastery over the scriptures 
and sastras, imbued with a keen spirit of 
renunciation and a set purpose of life, it could 
n*>t have been an impossibility for him to 
produce all the works that go by bis name, 
though his span of life was short. Nor could 
it be improbable that some of the works 
standing to his name, yet clearly devoid of 
the merits of his masterful touch, might have 
been the work of others, his successors 
in the several mutts established by him, who 
also go by the title of Sankaracharya. Hence 
a real test for his authorship cannot be mere 
traditional version, it has to be based* 
on^ the intrinsic merit of the work, more 
on the style of composition, for none .but 
Sankara could command that facile, lucid, 
inimitable style which has a peculiar harm all 
by itself. 
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In the matter of classification of his 
literary works, we shall follow' Dr/ S. K- 
Belvalkar who has made a fairly reasonable 
and critical attempt in the matter. He divides 
the works into three major groups it 
Bhashyas or commentaries on the Vedanta 
Sutras, the Upanishads and the lik-e ii Stotras* 
or hymns of praise ,iii) Prakaranas or expose 
lory and dialectical works in prose and verse. 
Each of these major groups is subdivided and 
placed under three heads, (a) works that are 
indisputably Bankara’s i b) works of which. hiv 
authorship • is doubtful and (c)'Works of which 
Sankara coirld not have been the author. 

Sankara’S fame rests more oh his Bhashyiis, - 
especially the monumental commentaries, pit 
the three basic institutes of Upanishads. the 
Vedanta sutras and the Bhagavat tSita, which 
go by the name of Prastanatrayu. These three 
basic works form the bed rock ‘on which every 
school of Hindu theistic philosophy has built 
up its huge edifice. Sankara could not have 
failed to take note of it, and, as the expoundejf 
of a new system, must have certainly com- 
mented upon them in the light of his own 
tenets* Further his nearest disciples and nearer 
contemporaries, like Padmapnda, Sureswara- 
oharya and Vachaspathi MiSra, have them- 
-> stives Commented upon and ntfade reference 
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to these works as of Sankara’s and, as such, 
these Bhashyas bear the unquestionable 
impress of. Sankara's authorship. These 
therefore fall under 1(a). As to Bhashyas of 
doubtful authorship, coming under. I (b), Dr. 
Belvalkar points out the commentaries of 
Sankara on the Major Upanishad, Mandukhya , 
and on the Karikas thereon of Goudapada. as 
these lack in that facility of understanding and 
the facility of expression peculiar to Sankara. 
In the commentary on the Karikas the texts 
of the Karikas themselves have been twisted 
in several places, not to speak of a: lack of 
clear grasp of the Buddhist doctrines that 
would throw a clear light on them, and to San¬ 
kara, with his wide knowledge of all systems, 
especially of Buddhism, could not be attributed 
these defects that we see in the commen¬ 
tary., Further we find some commentaries on 
the minor Upanishads attributed to Sankara, 
such as those on Swetaswatara and Narasimha- 
tapaneeya , of which his authorship seems to be 
dopbtful. The Upanishads are said to be 108 
ill number, by some even 150. Sankara has 
not commented on all. He seems to have 
made a selection of only the major ones, which 
number in all about ten only. A s such, the 
commentaries on the minor ones, lik e Sweta- 
swatara and the like, cannot be ascribed to 



Sankara* but might be the work <of some others, 
perhaps of the same name. Under I (c) Dr. 
Belvalkar brings in about thirty one commen¬ 
taries. These include some on his own works* 
some on Yoga and Sankhya, and one on 
Erotics, namely Amarusataka. Judged by the 
treatment of the subject, the nature of the 
composition and the subject matter, as in 

Amarusataka, it is asserted by him that they 

could not clearly be ascribed to Sankara, but 
might be the works of some others of the same 
name, or spurious works fastened on to 
Sankara s name. If one like Bhartrihari could 
treat with equal justice the topics of Need 
(morality),. Sringara (erotic) and Vairagya 
(renunciation), as is done in his famous Sata- 
kas, the composing of Amarusataka, which is 
in imitation of the above Sringara Satafca, 
could not be an impossibility for one of 
Sankara's genius and scholarship. But how far 
the traditonal account of its origin bordering 
on the miraculous, would be acceptable, or 
what stem necessity must have impelled a 
staunch renunciate like Sankara to indulge 
in the topic of erotics, are matters on which 
historical evidence is entirely lacking. 

As to the Sjtotra group, Dr. Belvalkar 
would have under II (a) some eight works, like 
the Dakshinamoorthy Ashtaka , the Dasasloki 
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(the ten slokas which Sankara is said to have 
addressed - to his preceptor Govindapada on 
their first meeting), and Bhajagovindam, as 
genuinely the works of Sankara, Under II (b) 
of doubtful authorship, he would group three 
works, viz., the Maneeshapanchakam (said to 
have been composed by Sankara on the sarcas¬ 
tic reply of the chandala), Sopanapanchakam 
and the Sivqbhujanga. Under 11(c) he dismisses 
as spurious some 214 stotras attributed to San¬ 
kara, such as those in Bhujanga pray at a metre 
and the like. The reasoning for this is based on 
the ground that these are more artificial in com¬ 
position and that they do not carry any special 
message of uplift. But this sort of reasoning 
is not beyond question.. What is artificial in 
the hands of an amateur or a minor writer, may 
noi be such tc> a master genius like Sankara, 
and artificiality of form serves some purpose 
too at times, especially to stimulate the reader, 
to rouse his emotion and to help him to follow 
the writer. Further, the form may b6 artificial, 
but the spirit in it need not be such. It is only 
when the form and the spirit of the compo¬ 
sition are artificial, it lacks the genuine merit. 
As to the absence of any special message in 
these stotras, all stotras are but the hymns of 
praise of a devotee to his god of worship, and 
Sankara’s m onism is one that reconciles pan~ 
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tbeism too in its fold, wherein is to be traced 
the cause of its popularity. Further, the stotras 
assigned to Sankara’s authorship as genuine by 
Dr. Belvalkar exclude all the stotras in praise 
of Siva. Sankara, as one reconciling himself 
to all kinds of worship, could not have- failed 
to compose stotras in praise of the other pro* 
minent deities of worship Vishnu, Devi and 
so forth. 


Under 111(a) Belvalkar lists five Prafcaranaa 
as genuine, viz,, Aparokshanubhuti, Aimabodha. 
Upadesasahasri (the metrical parts only), 
Panchikaranaprakriya and Sataslokl Under 
111(b) he brings in about eight, which are con- 
sidered^as of doubtful authorship, and under 
III(c) he ejects 112 as not belonging to 
Sankara. Thus in all, he accepts 24 works as 
g ® DU1 . n ® ° f Sankara’s authorship; and rejects 
about 364 as either doubtful or spurious. 


Dr. Belvalkar does not seem to have made 
any remarks at all about the Tantric works 
attributed to Sankara, like Somdaryalahari 
and Prapanchasara, the latter of which has a 
commentary by Padmapada, Sankara’s favou¬ 
rite disciple. Tradition strongly points out to 
their authorship by Sankara, and, in a society 
like that of the Hindus where proofs of histo¬ 
rical authenticity are lacking, tradition cannot 
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be entirely dismissed as unworthy of credit. 
Further, in doctrine, these works do not run 
counter to the teachings of Sankara but they 
are said to stand forth as guides for the reali¬ 
sation of the highest in Adwaita Vedanta. The 
dravida sisu mentioned herein may refer either 
to Sankara himself or to the Tamil saint, Tiru- 
jnana Sambhandar, who is said to be a contem¬ 
porary of Sankara. 

Some suggest. that Soundaryalahari must 
be the work of somebody who lived in the 
tenth century or.afterwards, basing their theory 
on the fact that; nose ornaments do not find a 
place in Sanskrit literature before the tenth 
century, and also on the supposition that 
dravida sisu mentioned in the work might have 
reference to some one of a later date than that 
of Sankara, and of whom very little is known 
definitely. These are arguments based on 
suppositions and not on any definite authority, 
and, as such, cannot carry weight to counter¬ 
act the strong tradition as to Sankara’s author¬ 
ship. Whatever may be the genuineness or 
otherwise of the authorship of Sankara as to 
the several Works attributed to him, his com¬ 
mentaries on the Prastanatraya , which are 
indisputably accepted as his, are the standing 
monuments of bis literary achievements that 
conduce to universal fame. 
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No. less important is his other achieve¬ 
ment, viz., his missionary activities. . True to, 
the ideal of an Acharya , as. laid down in Apa- 
stamba Grihya Sutras, 

arnisred i rehT u 

he mastered at a very early age all .the Sastras 
and, himself as a model for others to follow, 
had many to settle down to a way of life that 
he considered virtuous. This he accomplished 
by . his tours throughout the country, contro¬ 
versies with the heads of various schools of the 
day, his condemnation of the corruption that 
had crept in their systems and the masterly 
advocacy of his own teachings. To ensure the 
continued success of his mission, he founded.’, 
several Mutts .in the various parts of the coun¬ 
try, prominent amobg them bei.ng the Sringer-i 
Mutt, the Dwaraka Mutt, the KamakotiMutt, 
originally at Conjeeveram, now at Kumba- 
konam, the Govardhan Mutt at Puri and the 
Mutt at Badarikashrama. Founded^ by the. 
same seer, these Mutts, though independent of 
one another, follow the same doctrines advo¬ 
cated by Sankara. With a long line of distin¬ 
guished successors, they have survived to this 
day, carrying the torch of light handed down 
by Sankara, in spite of the several shocks the 
country had to face during the long centuries 
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after their foundation. But strictly confined 
as these Mutts are to a routine of life set up 
centuries earlier, with little or no broader out¬ 
look, slow/if not unwilling, to march abreast 
of the spirit of the times, they have now cry¬ 
stallised as centres of orthodoxy and conser¬ 
vatism, and the bead of the Mutt , even if 
personally of advanced views, could seldom 
swerve out of the beaten track of his prede¬ 
cessors, thus opening a wide gulf between them 
and their followers who are more so in name 
than in spirit. Exceptions there are, like the 
late incumbent of the Sringeri Mutt and the 
present head of Kamakoti Peedham who, by 
their saintly personality, broad outlook of life, 
deep scholarship and keen interest in advanc¬ 
ing the cause of Hindu religious culture, have 
earned for them a great name and respect in 
the Hindu world. 

Having founded these Mutts and entrusted 
their protection to the care of local Rulers 
who had been converted to his faith, Sankara 
did not fail to provide the means for their 
continuous existence. He established an order 
of Sanyasins to preside over these Mutts, and 
they go by the name of Desnamti; for they add 
any one of the following ten affixes to thek 
names, such as, Saraswati, Bharati , Puri, Girt, 
Tirtha, Asrama, Vana, Aranya , Parvata and 
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Sagnra. Some of the heads of the Sringeri 
Mutt are known as Bharatis , as the late incum¬ 
bent was, and one was known as Aranya , viz., 
Vidyaranya. Among the Sanyasins, some rise 
above all caste scruples and, have interdining 
with all, without any disgrace attached to 
them thereby. They are called Ativarnasramis 
(above all castes and orders), but the highest 
of these grades and one by'which Sankara him? 
self is known is Paramahamsa— a position to 
be attained only after a long course of strict 
holy life and deep mastery of scriptural know¬ 
ledge. __ 

CHAPTER III 

SANKARA’S PHILOSOPHY 
The historical background of Vedanta. 

Before entering into an exposition of San¬ 
kara's philosophy, it will be well to have a 
grasp of the historical background of Vedanta, 
on which Sankara’s system is foundd. 

As suggested earlier, the entire Vedic 
Literature can be roughly divided into two 
main sections viz.,. Karmakanda (the earlier or 
Purva) and Jnanakanda (the later or ,Anta or 
Vttara). The former comprises the Mantras 
and sacrificial portions of the.Brahmanas,. and 
the latter, the speculative or reflective side, the 
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Upanishads. This Jnanakanda or the Upani- 
snads form the Vedanta in its earliest form, 
apd as the Upanishads are a part of the Srutis, 
they are known as Vedanta Srutis , as distinct 
trom Vedanta Darsana or philosophy of a later 
date. The word anta in Vedanta, which at 
first meant the end or latter part, came 
gradually to mean conclusion or gist when the 
u Upanishads had begun to claim 
at the. end of all Vedic teaching was the 
knowledge of the Supreme Absolute, and the 
several gods, worshipped according to the 
fiarmakanda, were but the relative manifesta- 
“°“ s 6f th « One Absolute. Thus the Upani¬ 
shads came to be known as Vedanta in a new 
sense. Further, as these Upanishads were 
many and treated of several subjects, both 
essential and non-essential for spiritual welfare, 
and often contained apparently conflicting 

statements, it became necessary in due course 

to © v <>lve systematised treatises of the essential 
principles. This gave rise to the Vedanta 
philosophy proper ot Vedanta Darsana, the 
bed- rock of all later systems of Vedanta 
philosophy. 

The Upanishads* which form the Vedanta 
Sruti, are said to be ISO in number* though the 
number generally accepted is. 108, and of these, 
only twelve are most important* as they belong 
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to one or the other of the Vedas and treat of 
the Absolute, while the rest are all sectarian, 
treating of historical and mythical heroes too 
as incarnations of the Absolute* Of those 
twelve, the Aitareya and the Koushitaki belong 
to the Rig Veda; the Kena and the ChfTandogya 
to the Samaveda; the Isa and the Brihadaranyaka 
to the Sukla or white Yajur-Veda; the Katha, 
the Taittiriya and the Swetaswatara to the 
Krishna or Black Yajurveda; and the Praisna, 
the Mundaka and the Mandukhya to the 
Athafvaveda* 

The existent bed-rock of Vedanta Darsana 
is the Vedanta Sutras ascribed to Vyasa or Bada- 
rayana. This is a work in four chapters, 16 sec¬ 
tions and 558 Sutras or aphorisms. That Bada- 
rayana himself is mentioned herein as one of 
the teachers of Vedanta philosophy, goes to 
suggest that several other teachers might have 
existed before him, and.probably many other 
treatises too on the philosophy* now lost to us. 

This work goes by several names. It is 
called Vedanta Darsana or the philosophy of 
the Upanihads. Uttara Miniamsa or a reasoned 
exposition of the latter part af Vedic Literature 
l. e.» the Upanishads. as* opposed to the Purva** 
Mimamsa of Jaimini, Brahma Sutras or aphor¬ 
isms expounding the nature of Brahman or the 
Absolute, as distinct from Dharma Sutras or 
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aphorisms relating to duty, the subject matter 
of Jaimini's treatise, Sareeraka Sutras or 
Sareeraka Mimamsa or exposition of the true 
nature of the embodied soul, Sareeraka, Vyasa 
Sutras or aphorisms composed by Vyasa, 
Badarayana Sutras or aphorisms of the seer 
Badarayana, Vedanta Mimamsa or the exposi¬ 
tion of Vedanta and also Aupanishadi Mimamsa 
or the exposition of the Upanishads. These 
Sutras or aphorisms are pithy sayings contain-" 
ing the crystallised essence of deep thought and 
reasoning and> as such, are unintelligible by 
themselves without the aid of commentary! and 
thus we have the various commentaries on 
them : according to the prevalent schools of 
thought. 

Besides these two, the Upanishads and the 
Vedanta Sutras, we have yet a third work, the 
Bhagavad Gita which, starting on the exposi¬ 
tion of the obligatoriness of one’s duty. 
Incidentally soars to the height of Vedanta 
philosophy, and has been accepted as an 
authority by the time of Sankara, if not earlier. 

These tljree form the basic works of the 
entire Vedanta Philosophy and are called the 
Prastanatraya or the three basic Institutes, the 
Upanishads being termed the Sruti Prastana 
Or the Institute of Scriptures, the Vedanta 
Sutras, the Nyaya Prastana or the Institute, of 
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Logic or reasoning, and the Bhagavad Gita, as 
the Smriti Prastana or the Institute of Dharma 
or duty. That these three Institutes, espe¬ 
cially the Vedanta Sutras, had, from very early 
times, hereditary interpretations, will be clear 
from the mention in the Sutras themselves of 
Vedantic teachers of different shades of view. 
These three Institutes with their hereditary 
interpretations have been the fountain source 
of the three prominent schools of philosophy 
of the present day, viz. 6i Sankara, Ramanuja 
and Madhwa, the former two adopting the two 
hereditary interpretations of the Vedanta 
Sutras. Their commentaries cover the entire 
field of Vedanta philosophy at present, and are 
so comprehensive that every other work on 
that philosophy has of necessity to be grouped 
under one or the other of these three schools, so 
much so, that it is very difficult to pick out any 
treatise which can be said to be purely non- 
sectarian. Though these schools differ in the 
interpretation they give to tHe'~scriptureS|--that 
difference is more with regard to the details 
than to the fundamentals, and the background 
common to them all becomes more patent when 
their Vedanta philosophy is set against other 
Schools of national philosophy. As against the 
school of Charvakas, which asserts that the 
soul is material and destructible, all (he 
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Vedanta schools are uniform in the doctrine 
that the soul is non-material and indestructible. 
As against the school of Buddhistic philosophy, 
which asserts that there is no world indepen¬ 
dent of the idea of the individul mind, the 
Vedantins give to Nature an existence indepen¬ 
dent of the individual soul. As against the 
doctrine of the Buddhistic sensationalists, that 
the perishing sensations alone are real and 
permanent, the Vedantins assert that the Self 
with its permanent ideas is the one real and 
permanent witness of all past and present. As 
against the doctrine of the Sankhyas that 
Purusba and Prakriti are the dual cause of the 
world, the Vedantins declare that Brahman is 
the only one cause of the world, both the mate¬ 
rial and the efficient. For the same reason, they 
are opposed to the doctrine of the Vaiseshika 
school which declares that eternal uncreated 
atoms are the material cause of the universe. 
As against the Yoga school with its doctrine of 
a God apart from the individual soul, the 
Vedantins declare an Omniscient Supreme, 
immanent in all. The Nyaya doctrine of the 
independent realities of God, Nature and the 
individual self is opposed to the one Infinite 
Brahman of the Vedanta school. As against 
the Porva Mimamsa which holds tight to the 
doctrine of karma or rituals, the Vedantins say 
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that the observance of rituals leads but to the 
purity of mind and thus is a way to Moksha or 
liberation, Jnana or knowledge being the sure 
and only means, for it aided by Bhakti or 
devout meditation- Further as to a future life, 
the Vedanta sticks to the doctrine of the trans¬ 
migration of souls and incarnation until the 
soul is freed from the fetters or Kosas y and is 
blessed With a conscious union with God the 
"Supreme. In short, these are some of the 
dactrines that form the common background 
pf all the Vedantic schools. Though they differ 
in details, these three prominent schools of/ 
Vedanta viz. the Dualism of Madhwa, the 
qualified Monism of Ramanuja and the'absolute 
Monism of Sankara, may be said to stand for 
the'-'spiritual childhood, spiritual youth and 
spiritual maturity of the entire human race 
and, as such, every other interpretation, nay 
every religion of the world, can be classified 
under one or other of these three schools. 

Is Sankara’s System Philosophical ? 

It is a view held by some that Sankara’s 
system lacks in philosophy, built up as it is on 
the scriptures, as he himself has asserted in his 
commentary on Taittiriya Upanishad that the 
Srutis are ‘ the one and only source of know¬ 
ledge in matters transcending the senses’. If 



by philosophy is meant a reasoned interpreta¬ 
tion of the interrelation of Man, Nature and 
God, surely Sankara’s system is not divorced 
of philosophy, for the very materials that he 
had to resort to for the building up of his 
system necessitated the vital cement of subtle 
reasoning. The Upanishads from which San¬ 
kara has evolved his system abound in stern 
inconsistencies. There Brahma or the Abso¬ 
lute Reality is both Saguna (Personal) and 
Nirguna (Impersonal), All-peryading and 
Omnipresent, and at the same time, beyond 
the senses and the understanding. The world 
in the Upanishads is both an emanation from 
the Supreme, and at the same time an illusion. 
The individual soul is distinct from the Supreme 
with its cycle of Samsara or transmigration 
from heaven to earth and vice versa , and at 
the same time nothing but the Supreme having 
no Samsara. Nothing but strong and sturdy 
reason can evolve out of these hard inconsist¬ 
encies a consistent system, and to Sankara 
belongs the credit of having evolved such a 
system reconciling the apparent inconsistencies. 
Further in his controversies with and criticism 
of other schools which do not acknowledge 
the authority of the Srutis , he takes his stand 
more on reason. To the general reader he 
does not postulate any dogmatic-assertion, bat 
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takes them through the path of reason to his 
philosophy. Lastly Srutis themselves are to 
him no external authority, but recorded 
experience or Anubhava of the ancient seers, 
which helps us to realise the absolute Truth, 
and which' $s likewise experienced oft realisa* 
lion by all those who attain their, insight. In 
short, his system, though based on the scrip¬ 
tures, is not without a philosophy^ but has a 
philosophy all embracing and most sublime. 

Analysis of his Philosophy. 

We shall follow Dr. Paul Deussen in our 
analysis of Sankara’s philosophy; Sankara has 
reconciled the inconsistencies of the Srutis by 
giving two phases to bis system, the esoteric or 
philosophical (Nirguna Vidya.or Paramarthika 
Avasta) and the exoteric or theological (Saguna 
Vidya or Vyavaharika Avasta). The former 
treats of the abstruse metaphysical truths 
appealing to the thinking few, while the latter 
is intended to satisfy'the untutored mass crav¬ 
ing after the Diving. His system can be divid¬ 
ed into four marked^ sections as follows, eaeh 
having an esoteric and an exoteric aspect. 

i. Theology—the doctrine of God or of 
the philosophical principle. 

ii. Cosmology—the doctrine of the worlds 

iii. Psychology—the doctrine of the souL ^ 
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iv. Eschatology—the doctrine of the last 
things or the state after death. 

Theology. 

The Srutis describe the nature and the^ 
form of Brahman in glorious colours. He is 
everything visible. He has a thousand heads, 
a thousand eyes, a thousand feet and so forth. 
The sun and the moon are said to be His eyes. 
He is All-pervading, Infinite, Omnipotent, 
Absolute Supreme Reality. He is Iswara the 
Creator, the Sustainer and the Destoroyer. He 
is to be realised by disinterested action and 
devotional worship, and so on. This is all in 
the interest of the untutored mass, and is the 
exoteric side of Sankara’s theology. 

In sharp contrast to all these. Brahman is 
also described as having no attributes. He is 
Nirguna, inaccessible to human words and 
thoughts. He is neither this ndr that. He is all, 
the one only absolute Reality. This is the 
esoteric aspect of that theology. 

Out of these two inconsistencies, Sankara 
has evolved his system, rejecting neither the 
exoteric nor the esoteric aspect, but accepting 

both. The exoteric aspect cannot satisfy the 
thinking few; for, to attribute personality to 
Ood is but to bring out a finite out of the 
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Infinite, one conditioned out of the uncondi¬ 
tioned closely connected with egoism the. 
counterpart of godly essence.* Hence persona- 
' lity has to give way, to the impersonal, His 
Nirguna aspect, which is beyond our intellect, 
for intellect has its own limitations, ‘ bound 
down by its innate forms of intuition, space, 
time and causality’ and, as such, it cannot 
probe into what is spaceless, timeless and be¬ 
yond cause—the Infinite. Infinite as Brahma 
is, ‘and All-pervading, greater than the greatest 
and smaller than the smallest, He is not away 
from us, but verily seated .within us too. When 
we draw our senses from external objects and 
direct them inwards into the secret depths of 
our own nature, we grasp Him, not by know¬ 
ledge* for knowledge connotes a subject arid an 
object, a knower and a thing known, but by 
realisation or anubhava , or absorption into 
one's self, wherein there is no distinction of 
subject and object, and everything is realised 
as Brahma. This state according to Sankara is 
a state of Samadhaha or accomplished satis¬ 
faction, beyond the range of all desires arid 
' duties. 

Having thus taken his final stand on an 
Impersonal, Infinite, Absolute Brahma, how 
does Sankara reconcile himself to a Personal 
God? Not only thus , much, Sankara himself, 
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not to speak of his followers, is shown to have 
had partial leanings to the special forms of 
Jswara, Siva or Vishnu. Appayya x Dikshita in 
his work, Sivadwaitanirnaya , points out to his 
partiality to Siva, while Narayana Bhattathiri- 
pad, a Nambudiri brahmin of Sankara’s com¬ 
munity, points out to his leaning to Vishnu in 
his work, Narayaneeyam. 

Though Vedanta knows of only one 
Supreme, Absolute, Impersonal Brahma, the 
Srutis speak of a God who creates, sustains 
and destroys the world periodically during 
every Kalpa. The Adwaitin, when he speaks 
of Maya as the cause of the world, means it to 
mean only the material cause, as the clay is of 
the pot, which requires , an efficient cause, as 
the potter is for the pot, and this efficient 
cause is none else than Iswara; and to the 

Adwaitin, this material cause or Maya is not 
distinct from the efficient cause or Iswara, 
being but His own energy. As such, Iswara 
exercises the triple functions of creation, sust¬ 
ention and destruction, whereas only one of 
these three is possible either for the material 
or the efficient cause separate. This Iswara is 
neither the JiVatma (individual soul) nor the 
Faramatma (the Supreme Soul), but a separate 
entity, iswara is not iban, for He creates the 
whole world with His energy, while man can at 


best create only a part of it. Iswara is neither 
the Supreme Soul nor Brahma, for He func¬ 
tions, as an agent of creation and so forth, 
while Brahma, the Supreme, cannot be an 
agent nor can. He have any purpose to fulfil. 
Some hold that Iswara is a reflection of Brahma 
on pure Maya as a whole, while Jivatma is a 
reflection of Brahma in bits of Maya, pure or 
impure. He is the God spoken of in the Scrip¬ 
tures as the creator of the universe. Then 
what- is the relation ^between = this Iswara and 
Brahma ? . According to'the Adwaitin, Brahma 
is the only,one Real, all else being the product 
of Maya or ignorance, and unreal, and this 
Maya is, said to be an energy of Brahma, which 
conceals on« the one hand the real nature of 
the Supreme, 'and projects the unreal, yet 
apparent, realities of the world and all Other 
phenomena. How can this Maya which is 
ignorance, be an energy of Brahma who is all 
knowledge? The: Adwaidn’s answer is that 
Maya is anirvdchaneeya or indescribable, being 
neither sat (real) nor asat (unreal). This Maya 
is the material cause of the universe, ad then 
efficient cause is Brahma as He assumes a 
certain relationship with Maya. Brahma as 
conceived apart is untouched by Maya and is 
beyond it. When Brahma assumes a relation¬ 
ship with Maya, it produces all the unreal 
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phenomena, like the universe and so forth. 
This Brahma then as the efficient cause of the 
universe is Iswara who wields and dominates 
over Maya. This Iswara is also known as 
Karya Brahma (the effect God), or Apara 
Brahma (lower Brahma), or Hiranyagarbha t 
as opposed to Karana Brahma (Causal Brahma) 
or Para Brahma (higher Brahma). Iswara is 
also called Saguria Brahma , immanent in the 
qualities of Sattva, Rajas and Tamas, while 
the Supreme Brahma is Nirguna or beyond all 
the qualities. The postulation of a Personal 
God as the creator, of the universe is more 
rational and intelligible than one that is divor¬ 
ced of it as advocated by other schools, like 
the Vaiseshika and Sankhya, who trace the 
origin of the universe to the spontaneous func¬ 
tion of eternal uncreated atoms, or primordial 
matter, divorced of all intelligent conscious¬ 
ness, at least for the guidance of the mass who 
cannot comprehend the Impersonal Nirguna 
Brahma that is beyond all attributes. Thus 
the conception of an Iswara helps one to rea¬ 
lise that the world is dependent on God 
(Saprapancha Brahma )» and that Iswara is but 
another form of the Absolute, Supreme Brahma 
(Nishprapancha Brahma). Thus Sankara re¬ 
conciles the exoteric conception of a Personal 
God with that of the esoteric Impersonal 
Brahma. 
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Cosmology. 

The cosmology or the doctrine of the 
world can likewise be divided into two divi¬ 
sions, exoteric and esoteric. The exoteric or 
the popular conception is that the world is 
"natural and real iike ourselves, though they 
are seen so through the perspective of Maya, 
and it is dependent on God for its creation. 
The creation of a material world by an im¬ 
material cause, and that at a particular period, 
is one that goes against human reason and 
natural science. To this, Sankara says that' no 
creation can be Said, to be the first one, "as it 
goes on in an endless series of creation and 
absorption during every Kalfra as a matter of 
moral necessity. We shall quote here what 
Dr. Paul Deussen says on the subject.. “ If we 
ask: why has God created the world ? The 
answers to this question are generally very 
unsatisfactory. For His own glorification ? 
How may we attribute to Him so much vanity ? 
For His particular amusement ? 1 But He has 
an eternity without this play-toy !—By love of 
mankind ? How may He love a thing before 
it exists; and how may it be called love, to 
create millions for misery and eternal pain! 
The Vedanta has a better answer. The never- 
ceasing new creation of the world is a moral 
necessity, connected with the central and most 
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jyaluable doctrine of the exoteric Vedanta, the 
dcjciTvne of Samsara. 

Man, says Sankara, is like a plant. He 
grows, flourishes, and at the end, he dies but 
not totally. For as the plant, when dying, 
leaves behind it the seed, of which; according 
to the quality, a new plant grows ;—so, man, 
when dying, leaves his Karma , the good and 
bad works of his life, which must be rewarded 
and punished in another life after this. No 
life can be the first, for it is the fruit of pre¬ 
vious actions, nor the last, for its actions must 
be expiated in the next following life. So the 
Samsara is without beginning and without 
end, and the new creation of the world after 
every absorption into Brahma is a moral neces¬ 
sity.” As Saguna Brahma is but a phase of 
Nirguna Brahma, leading us to the realisation 
of the latter, so also Samsara is but a phase of 
the absolute truth in an allegorical form, act¬ 
ing as a solace in distress and as a moral check 
against all temptations of life, and finally lead¬ 
ing us to realise the. Absolute Truth. 

According to esoteric cosmology, the 
world has no reality. Brahman is the only one 
Real. The world appears real under the influ¬ 
ence of Maya or illusion. It is so unrealas 
the unreality of visions in dreams, which dis¬ 
appear when we wake up, giving place to a 
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new reality of which we were not aware in our 
dreamy state. This absolute truth of the un¬ 
reality of the world, we realise when we rise 
above Maya, which we can accomplish only by 
drawing our senses from all external objects 
and directing them to the inmost cornet* of 
our own self. It is through anubhava that we 
can realise the absolute truth, about the un¬ 
reality of the world and the one Reality of 
Brahma. So Sankara advocates that the world 
is a product of Maya or illusion* grasping the 
great truth by the process of intuition. 

Psychology- 

Closely related to Maya, the esoteric doc¬ 
trine of cosmology described above, is the 
esoteric doctrine of Psychology or the doctrine 
of the soul. To the Adwaitin, everything, is 
illusion, having no reality except the self in us. 
which is verily Brahma, the one only Real. A 
cardinal tenet of Sankara’s system is self intui¬ 
tion or Asmatprdtyayd or Ahampratyaya . For 
he says * The self is not contingent in the case 
of any person, for it is self evident*. Even to 
deny self is to witness the reality of it in the 
person, who denies it The self is the basis of 
all our knowledge. In knowing anything, we 
know our self is the knower. As such, what¬ 
ever we know, whatever we think or whatever 



we believe—all. these exist as objects of a 
knowing self, and so the entire world exists as 
the object of a knowing self. In knowing the 
world, we know two things, one the self as the 
subject of knowledge, and another the world, 
as the object of knowledge. Though there are 
two distinct entities, they are in fact one. The 
distinction of the world from the self is only 
apparent, not real. Things which are objects 
of our knowledge are found to be pervaded by 
self knowledge The essence of the self is 
knowledge which cannot be parted from it. 
Since then, as every object is pervaded by 
knowledge—the essence of self—no object can 
be distinct from the self*. Everything is really 
comprehended in the self. In knowing the 
world, we know nothing but the self. The 
notion of subject and object is only Vyava - 
harika or conventional due to our ignorance 
which is removable by knowledge. 

Having thus described the nature of the 
self, what is the relation between the indi¬ 
vidual soul, Jivatma, and the Supreme Soul, 
Paramatma? Sankara, with the vision of a 
prophet, as it were, refutes all the theories 
advanced by the later schools of Vedanta, and 
concludes that Jivatma is verily the Para- 
matma. Jivatma is not a part of Paramatma, 
as asserted by Ramanuja of the nonqualified 
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Adwaitism, for Brahma has no parts, being 
timeless and spaceless, and all parts are limited 
by time and space. Nor, is it one different 
from Brahma, as asserted by Madhwa of Dua¬ 
lism, for Brahma is one without a second, as> 
we experienced by Anubhava; nor is it a modi¬ 
fication of Brahma, as advocated by Vallabha, 
for Brahma is Nirvikara (without modifica¬ 
tions). As such, Sankara affirms it is verily 
Brahma in full, and so his dictum Aham 
Brahmasmi(L am Brahma', spaceless, timeless, 
arid beyond causality. But .these qualities of 
Brahma are hidden to the Jivatma, but will 
become manifest only on realisation through 
true knowledge. 

Now what hides these divine qualities of 
our soul from us ? .The answer is Upadhis or 
the limiting adjuncts, and with this, we pass 
on to the exoteric side of Psychology. The 
Upadhis or the limiting adjuncts, are the 
Manas , Indriyas , the five Pranas and the 
Sukshmasareera which, with the resultant taint 
of.Karma, follow the Jivatma in all its migra¬ 
tions without affecting its intrinsic divine 
nature. Wherefore these Upadhis ? These are 
part of Maya or illusion, born of our ignorance 
or Avidya. But whence this Avidya, the source 
of all our ignorance? The answer is that it is 
beyond our faculties to probe into; for our 



innate mental organ of causality is confined to 
the limits of Samsara and cannot go beyond 
to trace the cause of its characteristic, Avidya, 
We know that it is not endless, for we can 
overcome it by true knowledge, but it is begin- 
ningfess to us, es it is beyond the scope of our 
innate organ of causality. 

Eschatology; 

Eschatology is the doctrine of the last 
things or the state after death. As to the state 
after death, the earlier hymns mention only of 
a reward in heaven, later a punishment in the 
darker regions which subsequently came to be 
developed as the various hells. Then came 
the hard theory of Samsara , with its reward 
and punishment in a new birth on the earth. 
The Vedantin accepts them both, when he says 
that the state after death is both a reward and 
punishment respectively in heaven and hell, 
and later a new birth on this earth. 

Sankara classifies human beings into four 
divisions, and describes the course of the soul 
after death, according to the spiritual progress 
achieved by it in this life. To the first of these 
divisions belong those men who lead a life of 
impulse without any discipline. They pass 
after death to the darker regions of hell and, 
after punishment there, are subjected to a 
second punishment in expiation of their sins 



by being- made to be reborn on the earth, as 
some lower creatures or animals. Under the 
second of these divisions come those who stick 
up to the injunctions, positive and negative, of 
the scriptures and Sastras, yet fail to gain any 
knowledge of the Gods they worship. They 
take, after death, the way called Pitriyana or 
the path of the manes and, passing through 
several dark regions, finally reach the moon or 
the lunar region. There for a time they enjoy 
the fruits of the good deeds of their life and, 
after their punyaot merit is exhausted on such 
enjoyment, are reborn on the earth. The third 
of these divisions comprises all those who lead 
not only a virtuous disciplined life according 
to the injunctions of the scriptures and Sastras, 
but gain a knowledge also of the Gods they 
worship. They, after their death, take to 
Devayqna or the path of the Gods, and passing 
through several brighter regions, reach at last 
Brahmaloka, where they remain in the com¬ 
pany of the Gods and in close proximity to 
Brahma, the presiding Deity of that region, 
without the trammels of any rebirth again to 
this earth, until they obtain Moksha or final 
liberation through Samayogadarsana and the 
consequent full knowledge of the Impersonal 
Nirguna Brahma. These three phases consti¬ 
tute the exoteric side of Eschatology. 




— 60 — 

The Brahmaloka referred to above is 
according to Sankara the world of Apara 
Brahma or Hir any agar bha, the lower Brahman. 
Since the attainment of Brahmaloka is itself 
Moksha as described in the scrip lures, Sankara 
takes it to mean only Apekshiki Mulcti or rela¬ 
tive liberation. Herein we see a fundamental 
difference between the schools of Sankara and 
Ramanuja, the latter accepting Brahmaloka- 
prapti as the highest goal or condition for a 
finite being as such, where the soul, though it 
sees its.essential unity with Brahma, is not yet 
seized of bis full power, nor is completely 
merged in Him. But Sankara goes beyond 
this and refers to a state, Paramukti or abso¬ 
lute liberation, which is acquired through 
Paravidyajnarta t wherein the soul attains com¬ 
plete identity With the Supreme Brahma, with¬ 
out any Bheda or shade of difference. This 
phase forms the esoteric side of Eschatology. 

When the soul, through Paravidyajnana 
gets ■completely merged in the Supreme, it be¬ 
comes completely free even while here on 
earth, and has no necessity to go through 
Devayana or the path of the Gods to Brahma - 
loka. In this state, the one, thus merged, rea¬ 
lises the truth of the scriptural maxim Aham 
Brahmasmi (I am Brahma), which does not 
produce Moksha , but is verily Moksha itself* 




— 61 — 


He becomes a Jivanmukta (liberated while liv¬ 
ing). He becomes the Supreme encompassing 
the whole universe and, as being verily Brahma, 
he has nothing to perform. He is above all 
the injunctions of the scriptures. He is not 
under the influence of any Karma except his 
Prarabda which he must exhaust by living this 
life. As an arrow shot never stops till it.rea¬ 
ches a target or.its velocity is exhausted, the 
Prarabda , already begun to work with his 
birth, never ceases till it is exhausted when he 
shakes off his mortal coil. - ■ .. 

. Though, after realisation, he is not delud¬ 
ed by Maya, he is not entirely free from the 
influence of Avidya or nescience, since he con* 
tinues a bodily existence. But Maya cannot 
wield him, for he knows everything to be illu¬ 
sive, but the world projected by Maya conti¬ 
nues for a time till bis death when he becomes 
Videhamukta . Till that, his existence on the 
earth is like the sound, of. a bell which conti¬ 
nues for some time even after the ringing has 
ceased. Yet no man can live without doing 
some work or other, and the Jivanmukta too 
has by nature to do some work, but this he 
bases on the highest principle of Tat Twam Asi 
(Thou art That). He is Brahma. He feels he 
is all and all are in him. He has no thi ng to 
tfosite, for everything is his; he has none to 
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hate,.for all are himsfelf, and one cannot hate 
oneself. He does not injure another, for then 
he injures himself He loves his neighbdur as 
himself, for his neighbour is not a separate 
entity bur verily himself. For him * there is 
only one being Brahma, the Atman, his own 
Self, and he verifies it by his deeds of pure 
disinterested morality. And so he expects his 
end, like the potter expecting the end of the 
twirling of his wheel, after the vessel is ready. 
And then for him, when death comes, no more 
Samsara. He enters into Brahma, like the 
streams into the ocean’, leaving behind him 
his nama, rupa and his individuality, but not 
his Atman or his Self. To conclude with Dr. 
Paul Deussen, ‘It is not the falling of the drop 
into the infinite ocean, it is the whole ocean, 
becoming free from the fetters of ice, return¬ 
ing from his frozen state to what he is really 
and has never ceased to be, to his own all per¬ 
vading, eternal, all mighty nature. And so 
the Vedanta, in its unfalsified form, is the 
strongest support of pure morality, is the 
greatest consolation in the suffering of life 
and death*. ** ' 

As to the four gatis or courses of the soul 
after death, Sankara’s view is that the first 
gati of the man acting on mere impulse with¬ 
out any sort of discipline tends to his rebirth 


even as a lower creature, such as a fly or an 
insect. Progress is the rule of evolution. 
Human being, however lower; is said to.have 
a superiority over the lower creatures. . Asv 
such, retrogression for man to a lower state as.V 
a creature,, is opposed to the theory of evolu¬ 
tion. ; 

As to the second and the third gatis, they 
are based on the authority of scriptures, and' 
Sankara does not indulge into any philosophi¬ 
cal discussion about them. To him, as to¬ 
other interpreters, a Pitriloka and a Brahma- 
loka, as; described in the scriptures, are not 
mere figurative descriptions representative of 
the stages of spiritual progress, but verily 
realistic. The fourth gati is the only one which 
he disposes of philosophically, defending his 
position of the final state of the identity of the 
self and the Atman by arguments. 


Incarnation. 

According to the Adwaitin, every finite 
being is an incarnation of the Supreme* since 
our self is in reality the Supreme Self ; but this 
identity is concealed from us by our ignorance 
which is after all removable by knowledge. 
However real this identity may be intrinsically, 
the individual self is able to discover it only. 
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through the necessary process of acquiring 
knowledge: Now the question arises whether 
there has‘ever been any individual who is born 
with the consciousness of this identity between 
him and the-Supreme Self and as such, has no¬ 
necessity of discovering that identity through* 
the process of knowledge, like any other ordi¬ 
nary individual. In other words has God ever 
incarnated as man ? 

The Upanishads, at least the major Upa- 
nishads, and the Vedanta Sutras do not touch 
on this topic of special incarnation. Nor does 
Sankara treat of this anywhere philosophically. 
But Sankara in his commentary on Bhagavat 
Gita speaks of Sri Krishna as an incarnation 
of the Lord. But when he says Amseno 
Krishna kila sambabhuva (the Creator was 
horn in part as Krishna), he points out the 
difference between his view of the divine incar¬ 
nation and that known to popular conception; 
The word 4 Athsena * is very significant. The 
Supreme' Self manifesting in a finite form can> 
be only partial. As a finite being, like Sri- 
Kr ishna acting as a friend, philosopher and 
guide to the Paodavas, there is for the sped** 
incarnation in that stage a recognition of the 
plurality and the diversity of the world and* 
consciousness that He is the universal Self 
a nd * n else are born of Maya. Further thi* 
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incarnation of the Self is not as the result of 
any taint of the past Karma, .as is. the case 
with ordinary individuals; may he with tb<e 
V. -object; of:-doing 

actions of the ; ^ 

tend to bring out any resultant taint of Karma 
for a future life, devoid, as they are, of all 
Kama (desire) or Ahamkara (egotism). Unlike 
other Kaunas or actions, such dispassionate 
and disinterested Karinas do not stand in the 
way of the highest knowledge too. . 

Karma and Bhakti in Sankara’s System. 

Sankara, as we have seen, is an arch oppo¬ 
nent of ritualism and a strong advocate of the 
knowledge of the . Self as conducive ; tpfinal 
liberation. According to him. Karma- gives, 
rise to bondages and iCarma 
Jnana can, at best, . lead to Apekskikimukti or . 
relative liberation, as we see, when he descri¬ 
bes the two gatis or courses of the soul to 
Pitriloka and Brahmaloka. He is opposed tp 
the school of Samuchhayavadins who advocate 
a life of Karma and Jnana as a means to final 
liberation. On the other hand, be is an advo¬ 
cate of Sanyasism or renunciation, as best 
fitted to lead to the final goal. According to 
teat* Karma tends but to purity, of mind and, 
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4s stich, is only a means to the higher end of 
knowledge. As the mind and the senses, the 
instruments of know^ge, become pure, so is 
the resultant knowledge too. The rituals en¬ 
joined by the Scriptures all tend to that purity, 
Whereby the mind becomes fit to grasp the 
intuitive knowledge of the identity of the 
Jivatma and Paramatma. The only Karma 
that does not result in any taint for a future 
bondage is that which is done disinterestedly 
without any desire for the fruits thereof, and 
this, according to Sankara, is possible only 
through Sahyasa, and is not incompatible with 
his doctrine of knowledge. 

To Bhakti or devotional love to God, he 
assigns a'higher rank -in his system. Bhakti 
connotes two distinct entities, a worshipper 
and a worshipped. As such, in a system of 
Absolute Monism, as Sankara s, which knows ■ 
no entity other than Brahma, it can lead but 
to a lower stage, and not to that absolute 
identity of the Jivatma and Paramatma. Thus 
Sankara classifies Bhakti only as a means and 
not the end, as he himself says in his work 
Vivekachudamani: ‘ Among the several cause s 
that conduce to liberation, Bhakti is verily the 
more important/ But when he “confronted 
with Scriptural texts, as slokas 54 aind 55 o f 
the XVillth chapter of Bhagawat Gita, wherein 
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Bhakti is mentioned as not incompatible with 
the highest stage of the soul’s progress, he 
reconciles his position by taking Bhakti to be 
identical with Jnana y for Sri Krishna himself 
declares that a Jnani is one of His Bhaktqs and 
impliedly the superior, when he says:- r 

at ®it: §fla^sgir i 

: 8loka 16, Chapter VII, Git a . 

In the ordinary sense Bhakti connotes dualism 
But when it is understood to be identical with 
Jnana or the identity of the soul and Brahma 
as Sankara does, it means the final stage of^he 
soul’s progress wherein the soul is eyer/xon- 
scious of that identity. 

• . - 7; ‘ • , 

The merugjtnd demerits of Sankara’s System. 

The merits of Sankara’s system extend 
both to the manner and the matter of’his 
exposition. Taking his stand on theSrutis 
the fountain source of all schools of Hindu 
Tbeistic Philosophy, yet not bigoted, he ex¬ 
pounds a system of Vedanta in a spirit of true 
catholicity.^ Reconciling the apparent incon¬ 
sistencies of the Upanishads, yet in conformity 
with their traditional interpretation, he weaves 
his own tenets into the fabric of his system in 
away that reveals the masterly touch of a 
mastermind. 
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To one of Sankara’s calibre and attain¬ 
ments, the life’s goal of the realisation of the 
oneness of the self with Paramatm'a may not 
be difficult, but to bring it home likewise to 
others, less favoured, as an ideal within practi¬ 
cal grasp, is no easy matter. This Sankara 
bas achieved by bis systematised interpreta¬ 
tion of the scriptures and robust argumenta¬ 
tion. Added to this, is that facility of style 
and simplicity of expression, rare gifts, which 
go to make even the most abstruse subject 
easily understandable to the ordinary reader. 

His system is most comprehensive and 
least exclusive. Basing it on the one Real 
Brahma, of which everything else is but a 
manifestation, his absolute monism is not in¬ 
consistent with pantheism, but is strongly 
opposed to atheism. His purpose is more to 
fulfil than to destroy, to correct and punfy # 
than to npset, • to ennoble, and sublimate, than 
to supplant. His is not a bigoted system that 
^extols itself and condemns all other ai »s. 
Every religious belief has a place in it, though 
the central idea that it advocates is found 
nowhere else. His system is least e *® ,u ® l ' re . 
having no special symbol or e “ b ®“ n ,0 on m ** k 
It off from others. Though built upon Ike 

eternal universal principles of 

as the Vedanta is, and not based on thn 
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historically of any special founded as many 
other religions are, it does not .discountenance 
% divine incarnations/ Though based on the 
Scriptures* it does not eschew other popular 
authorities*, like the Smritis and the Piiranas. 
Though advocating Vedanta Jnana as the 
prime necessity for its goal, it allows Karma 
and Bhafcti a place in it.. Unlike the Vedas, 
the study of which is exclusively limited to the 
privileged few, Sankara advocates Brahma - 
jnana for all, including the weaker sex. In 
short* his system , is conceived in a spirit of 
true catholicity and wide tolerance, with no 
* hatred towards other faiths or religions. 

Outstanding as are these merits of his 
system, it is not without its own demerits. ’ It 
.carries with it a bias more intellectualistic than 
emotional* It appeals more to the bead than 
to the. heart. The knowledge which it advo* 
cates as the prime essential for the final and 
complete liberation from bondage* is not with¬ 
in the easy grasp of the ordinary mind which 
wants something more concrete to look up to 
. in joy and sorrow, not mere exultation in 
abstraction. The place assigned to Karma and 
3 Bhakti in it is not vcry encouraging. Sankara 
allows Karma a very inferior place in his 
system* as one but conducive to mental purity 
•/-merely a preliminary discipline. As to 
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Bhakti, his injunction to repeat the formula 
. ■* I am Brahman ’ is but * a sorry substitute for 
genuine and intelligent Bhakti which cannot 
appeal to the common folk living in their ^ 
. world of realities, pluralities and diversities. 

His advocacy of Sanyasism , in preference to 
the life of a householder, as more calculated 
to the attainment of the final goal, can have 
but less attraction to the mass of mankind 
who would prefer to reach the goal by living ^ 

,• life •• in the world, and not out of it. These 
defects in the system have been the cause f 0r 
the rise of the school of qualified monism of 
Ramanuja, of dualism of Madhwa and othe r 
Bhagawata movements subsequent to Sankara* s * 
days. Notwithstanding these defects, Sankara 
stands today as a giant among Hindu phil 0 „ 

... sophers, nay, the philosophers of the world 

-Why? The following extracts will completely 

" answer this question. 

• . “The Adwaitism of Sankara is.a system of 
great speculative daring and logical subtlety 
Its austere intellectualism, its remorsele^^ 
logic, which marches on indifferent to th e 
hopes and beliefs of man, its relative freedoj^ & 
from theological obsessions, make it a gre^ 
example of a purely philosophical scheme... 

It is impossible to read Sankara’s writing^ 
packed as they are with serious and subtly 



thiking, without being conscious that one is in 
contact with a mind of a very fine penetration 
and ' profound spirituality. With his acute 
feeling of the immeasurable world, his stirring 
gaze into the abysmal mysteries of spirit, his 
unswerving resolve to say neither more nor 
less than what could be proved, Sankara stands 
but as a heroic figure of the first rank in the 
somewhat motley crowd of the religious thin* 
kers of medieval India. His philosophy stands 
forth complete, needing neither a before nor 
an after. It has a self-justifying wholeness 
characteristic of works of art. 

Through the massive and at the same time 
subtle dialectic of Sankara there shows forth a 
vivid, emotional temperament, without which 
philosophy tends to become a mere game Of 
logic. A master of the strictest logic, he is a 
master of a noble and animated poetry which 
belongs to another order. The rays of his 
genius have illumined the dark places of 
thought and soothed the sorrows of the most 
forlorn heart.... 

Supreme as a philosopher and a dialectic 
eftfti, great as a man of calm judgment and 
wide toleration, Sankara taught us to love 
truth, respect reason, and realise the purpose 
bf life.^Twelve centuries have passed, and yet 
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his influence is visible. He destroyed many an 
old dogma, not by violently attacking it, but 
by quickly suggesting something more reason¬ 
able, which was at the same lime more spiri¬ 
tual too. He put into general circulation a 
vast body of important knowledge and forma¬ 
tive ideas which, though contained in the 
Upanjshads, were forgotten by the people, and 
thus re-created for us the distant past. He 
was not a dreaming idealist, but a practical 
visionary, a philosopher, and at the same time 
a man of action, what we may call a social 
idealist on the grand scale. Even those who 
do not agree with his general attitude to life 
will not be reluctant to allow him a place 
among the immortals.” 

Sir S. Radhakrishnan. 

To quote from another well-known writer. 
Sister Nivedita:— 

«* xhis wonderful boy—for he died at the 
age of thirty two—was bom at the end of the 
eighth century, and had already completed a 
great mission when most men are still dream¬ 
ing of the future. The characteristic product 
of Oriental culture is always a commentary. 
By this form of literature the future is knit 
firmly to the past, and though the dynamic 

power of the connecting idea may be obscure 




to the foreigner, it is clearly and correctly 
conveyed to the Eastern mind itself... 

By writing a new commentary on a given 
Sutra , the man of genius, has it in his power 
to readjust the relationship between a given 
question and the whole of current opinion. 
Hence it is not surprising to find that the 
masterpiece of Sankaracharya’s life was a 
commentary onthe Vedanta Sutra... 

The whole of. the national genius awoke 
once more in Sankaracbarya. Amidst all the 
brilliance and luxury of the age, in spite of the 
rich and florid taste of the Puranic period, his 
soul caught the mystic whisper of the ancient 
rhythm of the Vedic chants, and the dynamic 
power-of the faith to lead the soul to super* 
consciousness, became for him the secret of 
every phase of Hinduism. He was on fire with 
the love of the Vedas. His own poems have 
something of their classical beauty and vigour, 
and his books may almost be described as 
chains of quotations from the most piercing 
and comprehensive sentences of the Upa- 

nisbads, to which he has contributed links and 
rivets. 

Sankaracbarya wandered, during his short 
life, from his birth place in the South as far as 
the Himalayas, and everything that he tfanie 
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across io his travels related itself to the one 
focus and centre, in his mind. He accepted 
each worship, even that from which he was at 
first adverse, but always because he found that 
tile great mood of one-without-a-second was 
not only the Vedic, but also the Puranic goal, 
this is the doctrine that he expresses in his 
twelve epoch-making commentaries, specially 
in bis crowning work, the commentary on the 
Vedanta Sutra. And this idea, known as the 
Adwaita philosophy, constitutes for the rest of 
the Hindu period, the actual unity of India. 

Western people can hardly imagine a per¬ 
sonality such as that of Sankaracharya. In 
tftfe'course of so few years to have nominated 
the founders of not less than ten great reli¬ 
gious 7 orders, of which four have fully retained 
theft' prestige to the present day; to have 
enquired such a mass of Sanskrit learning to 1 
create a distinct philosophy, and impress him¬ 
selfon the scholarly imagination of India in a 
pre-eminence that twelve hundred years have 
sufficed to shake; to have written poems 
wbbde grandeur makes them unmistakable^ 
fctohe foreign and Unlearned ear; and atj 
the same time to have lived with bis disciples' 
itraH die radiant joy atgtafmple pathos of the 
aaintiMthis is greatness*that we may apprec*4 
wmpbm cannot understand;w., 


— 75 — 


The work of Sankaracharya was the re¬ 
linking of popular practice to the theory of 
Brahma, the stern infusion of mythological 
fancies with the doctrines of the Upanishads. 
He took up and defined the current catch¬ 
words—Maya, Karma, re-incarnation, and 
others—and left the terminology of Hinduism 
what it is to-day. At the same time, we must 
not neglect to remind ourselves that in all 
this, if he had been other than the expression 
of that which it was the actual tendency of the 
race to formulate, he would not have.found, 
the scope he did. The recognition of a great- 
man is as essential a factor in his history uS 


his own power and character. His complete 
appropriation by his nation only shows that 
he is in perfect unison with its thought : and 
aspiration.” 


£or this introduction we are uulebted, among 
to Messrs. G. A. Natesan & Co.'s 
Great Achary as *, ' Aspects of theVe«fenta v ahd 
acharya 


ATMA BODHA. 

lpHo^ e p^t Ve alread y Seen *b at jnana or know- 
c a A. ° , ***? Self is the cardinal doctrine of 
a j ra s teachings, which leads to the final 

anH t h C ?u? Hberation the soul from bondage, 
tTI a hi. system is conceived in a spirit of 
« ca °bcity. and wide tolerance, aimed at 

the vi UCti ° n but onl y at Purification. Unlike 
limit ^ * aS * * be stud y which is exclusively 
nn . n e ,. to th eprivileged few, Sankara throws 
neef 8ates Brahmajnana to all, irres- 
L °J cast e» creed, colour or sex. For the 

* . of the less gifted who cannot follow the 

. 119 Process of his abstruse philosophy, he 

has composed sevral works called Prakaranas 
or monographs; treating of particular topics, 
evoid of all technicalities, as to be Within the 
easy Srasp of even the ordinary layman. One 
of such Prakaranas is the famous Atma Bodha 
or knowledge of the Self. 

■N 

In a short compass of sikty eight slokas, 

■ ® has given the gist of jnana or knowledge of 
the Self, i n an a u ur j ng simplicity of style 
illustrated with facts within the common ex¬ 
perience of all. Starting with the preliminary 
requisites of the aspirant and the means for 
Moksha, he explains the nature of Samsara, 
the differnt embodiments of the soul, as Stbula, 


Sukshma and Karana, the super-imposition on 
the Atman, by which"we are deluded and the 
egoism in man. Then after the doctrine of 
sublation- and the Vedanta Sadhana ^of the 
meditation of the maxim *Aham Brahmasmif 
he-describes the fruits of Self-realisation and 
the vision of the jnani the state of jivanmukti 
and the nature of Brahma that is realised by 
the jivanmukta. - 

The realisation of the Supreme is not to be 
had through mere knowledge of the principles 
of the Vedanta gathered from books, though 
such knowledge is not without its own use;; 
This realisation is possible only through deep 
meditation of the Vedantic maxims, T am 
Brahma 1 (Aham Brahmasmi ), ‘Thou art That 
(Tat Twam Asi) and the like, more so when 
these truths' are revealed through instruction- 
imparted by a realised preceptor. Hence 
Sankara insists on the necessity of instruction 
by a Sadguru for the aspirant after realisation; 

Though realisation of the Vedantic truths 
is the final goal set before the aspirantr Oven 
the very knowledge of those truths' has the 
effect of changing one’s outlook toward* life 
and society. It is the want of such a know¬ 
ledge that is. the root cause of all our trou¬ 
bles and the present world catastrophe* As 
Sir Radhakrishnan has aptly put it, * While 
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unsolved to renounce nothing, this generation 
wishes to enjoy the fruits of renunciation*. For 
this, we have to denounce the primitive man 
within us*- As the editorial in the recent June 
issue o£ the Vedanta Kesari says. ‘Real pro¬ 
gress is progress in charity and charity begins 
where primitiveness ends. The primitive man 
is after infinite power and we have today as 
much of power without purpose. And the pro- 
egression in the amassing has ominously syn¬ 
chronised with a regression in charity and the 
horrors of,the century. Charity cannot pro¬ 
gress towards universality and pave for desira¬ 
ble ends, unless the prevailing cosmology is 
either monotheistic or pantheistic, unless there 
is a general belief that all men are the sons of 
God or in the Indian phrase 'thou are that’ 
ttatvam asf . The goal we desire to reach being 
the ideal society of the prophets, a society of 
jest, peaceable, morally and intellectually P ro " 
gressive community of non attached and res¬ 
ponsible individuals, the means we adopt there¬ 
for must be worthy of the ends’. Then only 
ghe.real age of millennium will dawn wherein 
tihe feels that the whole world is one’s family 
PPhith and kin, a place for nothing but love 
and fellow feeling, in short a egusfgwun, or a 
Universe of big brotherhood. 
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RRR^lRjRIliqBlRt 3S$S?IIR3R5$ R^RKfKRRfRIRr- 
RtRF^R RR*tf fa^§: Rffatfft I RRtiRftfi I fRR&fa- 
faffa fR^t R^ITR RRtfR: ^RW§[- 
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wniriter: 


fas&fqfgqjRFjgR: 3R ^ ^TI-cTT^Tf 

w $ftw- 

3 qta* qgt ^qf S&fWERTfqpl&— 
fl?3fg%«tq?^oiipR—|?5TRT S3^°rt 
3J^^?T: 3>^aftq : ^5Rta 3R eifRsiter: q$q*n<iRlW- 

fRqq>rcr% sri^faR*: fqqta^ fqftg%3 sqfe?^ 

?R§: | a^q sqgspq^gsqgTB qqfrf I 3*1! fc 
qqtsR ^q-^tsf^iO^gq^gs^g i anRqta q^gr- 
3i3T3rR*ta fqqq: gg^ifafaq^r qt$ **$ sprtsRir i 
srq>i5qqq>r5rq;3rq^«q^r: i flisR^sq^q^r , 

SFR^gSR 3R a?af|%q5: fq<R: SRlfoq^ 55§^ ^ l 
35! mz 33^qwqqef^fq s^oT^onfe^r 3n * WI **' 

^r i ??q?i»qq?^ fMm: i *&'■ 

f3fr$r eqmR sritfa swif^** i 3* 

^Rf: I 3Rt snipfeRfgS?: I f^q^Rt fat3Rlfqf^q ,0 ri 
3qfqqqqt%?ifl^3Rf^if3: sRRt 3f wifH: i ^l*°n%- 
5 :^ 3 i 3 foftjgr i 1 3 n 

%?i?3qiq^3 q fwtm: srsi i 1 

3 *n q sffr^q:—qfl«R ana 0 " pr?~ 

IfR^ I* 9 STIFFS 3q*3%fa§pRfft3t ^qiR^qqPqR 
qwfcT 33§^ to** qqir i qsrF3f%3R 
jj^u^qpi „*rcfcBq>ift9t i jprrfcrcrafgjrara «§sr q ^- 

SRpm* ss*^ i & ii 




s mwuta : 3 

(by religious austerities) (( ftuqnwt (whose sins 
have been reduced or destroyed) (who are calm) 

(fttHlfiluii (who are devoid of attachment) (who are 

desirous of emancipation) (to be desired for) 

OTOrata: (this treatise of Self-knowledge) (is done). 

1. This treatise of the Knowledge of the 
Self is done for the guidance of those whose sins 
have been destroyed by religious austerities, 
who are calm, devoid of attachment and are 
after Moksha (or emancipation of the Soul from 
bondage). 

Notes : The first sloka is by way of Introduction. 
The venerable seer Sri Sankaracharya first composed the 
three great works of Upanishad Bhashyam, Br ahma Sutra 
Bhashyam and Bhagawad Gita Bhashyam. masterly com¬ 
mentaries of the. original treatises, for the guidance of 
those qualified by birth, environments and mental, moral 
/and spiritual developments. For the. guidance, of the un¬ 
qualified mass, he has, out of great compassion for them, 
composed this small treatise 'of the knowledge of Self, 
which is the quintessence of the sublime truths of Vedanta 

philosophy. 

This sloka gives the clue to the fourfold introductory 
reasons for the theme discussed herein. They are the 
subject discussed, the object aimed at, the relation bet¬ 
ween the revealer and the revealed and those qualified to 
take up to it. The word Atma-Bodha suggests the subject 
discussed, i. e., the Knowledge of the Self. The word 
* Mumukshu * suggests the object aimed at, viz., emancipa¬ 
tion of the soul from bondage. The qualified are those 
who have acquired the fourfold requisites of (1) the dis¬ 
crimination between what is real and unreal (2) non- 
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attachment (3) the sixfold qualities of calmness and the 
like and lastly (4) the desire for emancipa^ 00. The 
knowledge that duly dawns in one after a close study of 
the Puranas and the like that Brahman alone is real and 
that everything else is unreal is whfct is called right dis¬ 
crimination* By Non-attachment is meant that aversion 
to pleasures, mundane and celestial. The sixfold qualities 
mentioned above are Sanaa, Dama, Uparatbi, Thithiksha, 
Samadhana and Sraddha. By Sama is meant the restraint 
of the internal senses; Dama means the control of the 
external senses. By Uparathi is meant that attitude 
wherein the senses being drawn from their objects are 
kept controlled without resorting again to their objects. 
It may also mean renunciation. The indifferent endur¬ 
ance of afflictions like heat or cold and the like is Thithi¬ 
ksha or forbearance. Samadhana is that direction of the 
mind or chitta constantly on the soul. Sraddha is that 
faith in the preceptor and Vedantic maxims. By the last 
requisite of Mumukshuthwam is meant that desire for the 
emancipation of the soul from all bondage. These requi¬ 
sites have been emphasised for the guidance of the initiate 
by all Srutis and Smritis. 


*3 
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qi^T II * II 
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$iqgw *q*qsqiqqnqqwq qqswqq i ft 

qwq. ^ROII^ qfq*q qftq^ q«n qfe 3 cn^&«r- 

■ w qiftqi^g a?^fq sifipr fqqr qr^t si sirad' cmr ^rc am* 
?1faqfqqq ftqr.qta-q^qqor: 3 fagqfo i qsnflrpAfq- 
fqqsiftqiqq f^trgf^SRr q&q gf% «iqfq*qfq i 51% g 
qwrqj^r flNFntflj qq=ssfq 1 asriq %q 3 *riq$q qigr- 
wfatiRfafa mm 11 - qg 1 fqgrwiqi*— qiqsftqqfirtta 
gjfqtg—sftC qiffi qqr qq$ q>q?q*sq q&ft*r: qfttte: 
fcl&q ft afafenifeRir qqqijqq:- 

si %q@ 3 frq*q gfofcg?^ qq»sq 
ft?g qftagfeq$^fq %?r 1 $iq«&< 4 t: ftrftqftqq q«q*- 
fqftf^fog^sjfspRqrgqqg: 1 “ 3t%sfsT^ fgfqqr fqsr g*r 
qt^T qqisiq 1 ^rcqtfa qf^qisri qffrwiq h ” 

ffa iferfqqq^q qqqqq qftqrftqRiq 1 aft fqg^ 
q^R fcqi^^Rii^f sqr?ftf*ft% 5 r 1 fagi?^ qqq few 
s^q^qqs'snftqftqrqqifqfq fqg-^s^rqw qq>°qRig q*q 
•A q 1 $qi% f^ftRq^sqq% %q q mq f^ fe fq 
qw4fqqf qWqiqqRqiq | qprsftq^: | qjfq qqr 
qn&fqRifaqNr fqqgfa q fcfl qqttrraiq qq^tq (%^ 
qqtfr q^fawtft*^: 1 qwq suffer $#r q fqf^ita 
qiqar I S$N ft tffaftpnftrar qqsiqq: 

im qft qiqg $ sqsiqq: q?qfa$sfq nfqsqk: ^ ^ 
^q>qq?r 3 gpn g&lg q&q ^Aq tffqftpriftvqr: 
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s n cqjta : 


i m q ^ qRfqef: fsroflffo 
q&on qnRqjfo wfefe «^gfe ^iqfcqf%®$i°rT qr frfe- 
qifaar srqqqqq ?fq sqi^qfqgq^nqqqKdr *ftqRq$f£: 
qf*rqrfqa?q;<w i qg qftsqqtql sq^qisr: qqqfci q qfef: i 
Hweqi^RT^qgqqtf^^ qjsg i qg «t^tr: qi^ 

*TW^ I gq> qf^q q qtq q q; qqqfq « q^ft II 
ffcT iftarqf er^qqtqqt: q^nvnor'g qsW* srairRtqi- 
$g?qfqfq %w i 3?w tot: q>&fgfqq«qi#wi$oig5«Tr 

ffcq*rror*q q&qfaqgfl&r*! gR&g$q qt$$g<q^ faqfer- 
eiRig q>i«w>qcT: q«rlg?qR i 53 N «q* q>3 ifeqt^T- 
3 ?raw p5 sirwINss fraarr: ^qifqwqgqqre i 

swig fas %q^RW eiqnwftqitgR si g 
^Rf^fg I ^Rr^q g %q^q q q>WqggRqqr^Rqsifr WI I 
%qqq gq% q?q; fq^g ^r%q %qsg i fRife «fg*3%- 
Jlfataj I R%q f ffqqf apfrlK: gfqq : |i 

uVq: (Knowledge of the 8elf) e pqwr a^*»T: (from 
among other means) ffc (verily) timm?||w rW (*ke one 
direct or real means for emancipation) mv^T (f° r cooking) 
q %qq (like fire) ajW fiRl (without Knowledge) nttff: 
(emancipation) q Untoft (is not obtained). 

2. Compared with other means. Knowledge 
of the Self is verily the one direct mean 8 for 
emancipation. As fire is necessary for cooking, 
so without Knowledge of the Self no emanoipa- 
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Notes :-Slokas 2 to 5 describe the means for moksha. 
The other means alluded to here refer to the rituals of 
vows, fasting, etc., enjoined by the path of Karma. By 
Knowledge of Self is meant the realisation of the identity 
between the Supreme Brahma and the individual soul. 
Moksha is that state wherein the real nature of the soul 
is realised through the knowledge obtained from a study 
of the Vedas, Puranas and the like. Even though there 
are water, rice and fuel, cooking cannot be done without 
fire. So also for Moksha, knowledge of the Self is the 
most essential means, neither penance, nor yows nor fasts 
nor any other ritual. If knowledge is thus the only means 
for Moksha and not Karma, then the scriptural injunctions 
like “ the learned should offer sacrifice ”, ‘one should offer 
sacrifice to fire as long as there is life*, ‘ the twice-born 
should live performing the rituals enjoined by Srutis and 
Smritis, without which one falls down like a blind man, 
' Janaka and others attained the supreme state through 
action' and the like lose their significance. Hence it may 
be suggested that it is not mere Knowledge of the Self the 
only means for freedom, but that knowledge mixed with 
the performance of Karma or rituals. But this suggestion 
cannot stand. Knowledge , and action are like complete 
rest and motion, contradictory to each other* Hence the 
same mind cannot conceive of them both in the same 
intensity and realise. The Lord has Himself declared in 
Gjta that the path of knowledge is for Samkhyas and that 
of Karma for Yogis If this is so, then the importance 
attached to the scriptural injunctions of the performance 
of Karma as the means to freedom loses all their weigh** 
But the scriptural injunctions giving importance to. the 
rituals are explainable on other grounds without mitigat¬ 
ing the supreme and essential importance of the Know¬ 
ledge of the Self. For example, the injunction that the 
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learned should offer sacrifice has more reference to the 

means for the acquisition of the purity of «* nd than { ° r 
emancipation, for, according to the scrip tares * 8 ^ eall y 
learned man has nothing to do He has realised all. Like¬ 
wise all those that enjoin on Karma have for their primary 
goal the purity of mind which is a step towards the know¬ 
ledge of Self. The reference to Janaka and the import¬ 
ance of Karma in the path to achieve the supreme state is 
more to lead the mass to follow the great. But Janaka is 
really a Sanyasin as he has realised the eternal truth. 
Further it is even suggested in the introductory chapter 
by that venerable commentator that Janaka was a 
really realised soul. The reference to his Samsuddhi has 
allusion to his purity of mind, the prime cause for the 
dawn of absolute knowledge, as his actions, being done in 
a spirit of dedication to the Lord, conduce but to a purity 
of mind. 


Further it is declared in Gita that both Samkhya 
(path of knowledge) and Yoga (path of action) conduce to 
the same goal. Hence it may be suggested that action ia 
also the sole direct means for emancipation. But this 
conclusion is open to several objections. The above 
teachings of the Gita are in the context aimed more at 
giving prominence to action. Actions done in a spirit of 
dedication to the Lord conduce to the purity of mind 
which is the initial cause for the dawn of knowledge and 
not for that of emancipation. Further, action done with 
a motive leads only to bondage, for the Lord has Himself 
deolared in Gita that action is inferior to knowledge. 
Hence it is established that knowledge of the self alone is 
the one direct means for freedom, neither action nor any. 
thing else, and to the one who has attained that realised 
knowledge there is no necessity for the performance of 
any action whatsoever. Henee this sloka asserts the 
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superiority of knowledge over ritualistic actions such as 
vows, fasts, pilgrimages, penance, spiritual incantations 
and the like. 

fifty — 

fansfrqi II ^ II 

awfeq^i «#«it i a i foa 

ift«3>pwrai^ra«wfoi aff w Grafo 

$<*iW5i^i*TO fafa i frai* fan sw*- 
OTaif^wiarsjRfa ita3$9«ra%ftwf*a. nmw 
fa aiW aifR ftgftr Ml* fonsrafr n 33 fafa- 

q*015F* <iR I ?ITOT^:«?0T5Pllfg^«f q&q 13 w- 
UfRMqR* a^5TO*«Hsl I ffo: *IR3 ^ | 
*r a Rfaffor i ffcg W ra q feai sat f^f^*r 
t&fo a a?Tj|l ia: q&Rsrasrc: i fo?a m mfawifcrsrci: 

ift(to'33TOrc: a*n %PRRffca&r 

*fk: a a 35 * 1 * I f 

alf WW^IWaiaRwW«Rw 3m WW3 IWfJWWWR- 

|& I* i 

afiWtWWTfni: 35^WWW faWI«T<*S|q zfaffaf- 

^•iw i aana gj^ f*sRnf*ar %s^i l. 31^3 
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•HSUrT ^51 ?f?T ^r^Krtejire, 1 

cl?r flf %^5!5^1 q^I^Irf W: II 

ariMt^RWI (on account of non-opposition) 3iJT (action) 
W%«i ST feM^Cwill not destroy ignorance) liren (know¬ 
ledge) (ignorance) fasfca (verily eradicates) ^ST- 

(light) (like the deep darkness). 

3i Action or Karen a. not being opposed (to 
ignorance) cannot destroy ignorance. But 
knowledge does verily destroy ignorance* as 
light destroys the deepest darkness. 

Notesthe efficacy of action is great It can of 
itself to a certain extent destroy ignorance- How then 
can it be said that knowledge alone can destroy ignorance ? 
This doubt is answered in this sloka. Action is not 
opposed to ignorance. Likes do not dispel each other. 
They only add to intensity as a bank of clouds conduce to 
intensify the darkness of a New moon night. It is only 
light that can dispel darkness. Darkness can only intensify 
the originally existing darkness. Knowledge is that light. 
All actions are the result of the functions of certain organs 
of sense or faculties. Jnana or knowledge also arises out 
of the function of the internal organ called Arithakkarana. 
Since jnana partakes of the nature of action, how can 
jnana be differentiated from action which it is and be 
ranked as a separate entity which is the sole direct means 
for freedom, as it is the product of a function or Vritti 
like Karma ? The answer is as follows: No doubt a vritti 
or function is like action born of the mind By itself it is 
not capable of dispelling or destroying ignorance unless it 
is combined with- energy or. Chaitanya. When it is so 
combined with energy it ceases to fie called karma or 
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action, even as a stone of Manikhya gem though it is a 
stone as such ceases to be so styled and is termed a gem of 
light on account of its radiance. Hence when action is 
combined with chaitanya its nomenclature as action is only 
secondary. Its primary significance is that of Knowledge 
Absolute. If then Knowledge Absolute alone can destroy 
ignorance, how can sensuous knowledge or Vrittijnana be 
said to have that power ? But Knowledge Absolute or 
Swarupajnana is seen like action not opposed to ignorance. 
For in the state of Sushupthi (deep sleep) even though 
there is Knowledge Absolute, it is not seen opposed to 
ignorance. Hence it is generally said that Vidya or 
knowledge destroys ignorance* So with the destruction of 
the root of ignorance, its effects also are destroyed, and 
then everything is seen to be but the one Supreme. 

2*TOMTfsr 

atwi glgtgww ig :— 


11 » u 

awfcssr i airerr ^ri aRqf^g- 

^ «fcT %q$: 

34qRd<H«fcrai;rtqt 

twwi vxm <rf%<jpffspr ai ^ ra w wfe- 

s ** ,S9n ^WTqiM^nfqcr: q CTsraqifofiftiqqqr 

*© 
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& UTrfteM: I ?f5ll^ftfa 
I %5R5: 

q;*>: ^ra>i3Tftqft^*fta ?r 4: i treraqifcn3t rrsist 

<> 

^ ^hcsi qrenaterc: i gg fasiifaeri 

ftS^fcT hfclKft Mfi|^ %^55IW- 

*W^* W^rI siaJTifSIl^^.^ROR^ qRg^ 

i sfefm^r^riRi^grR^ r^r srjtc- 
sn^riar ^ q^isis ?f?r arereagqqisRfo wfafr i 
rirt «R5TRR^i?q^ : q^Rtrr q$ an Sjsnqj^ ifaw 
Rwop^f^j 3»q$ R=qog2fig|5tq !f|^ *Rqgqiq( ^H^TR- 
^ RWoppR 31$ «^3^ll?|?gsqqorife- 

fqjft RqifaRqr qqil^m f?q$: | n$*n- 
faqqjjqrqKq dSqqwfa^retq *qqq>l- 
^ f^Rqso§HRSiq*q ^ j 3RRq?rcRga«r?- 

5:«F9T^q qfffc@5RqqRqqq5I3q<q R $f33 

*R% | 

^ *Wlfc»^; ^r (as separate) signup (out of ignorance) 
"*** ** (6n its destruction) %**; (the one sole) pnr 
"**” (shines by itself) % (verily) untm (soul) ftqfqft (on 
the dispelling of clouds) (like the Sun). 

4. The Supreme soul appears finite on ac¬ 
count of ignorance. But when that ignorance is 
destroyed, verily that one Atma or Soul shines by 
itself like the Sun when the clouds are dispelled. 


«iTcimh?t 
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Notes It was suggested in tbe last sloka that when 
Avidya or ignorance was destroyed, the Atma (Supreme 
Soul) would shine as the one All-pervading though the 
self appeared finite in every embodiment. This is explained 
in this sloka. The Supreme is the One that is above all, 
that is dispassionately non-attached, that is verily Intelli¬ 
gence itself and the seer of everything else. It is infinite 
though it appears finite in the several embodiments from 
Brahma to the blade of grass. This finiteness of the 
Supreme Infinite is due to our ignorance. When this 
ignorance is dispelled the Supreme shines as the only one 
pervading all as the Sun shines by its own light when the 
clouds are dispelled. 

This sloka is. explained in another way also. The 
Supreme Self is verily of the nature of Truth, Knowledge 
and Bliss Absolute. It is infinite. It appears finite in 
every embodiment on account of the attributive adjuncts 
of Maya or ignorance as collective or individual, as tbe 
sky or ether appears finite on account of the attributive 
adjuncts of the pitcher and the like. When that concep¬ 
tion of finiteness, born out of the attributes on account of 
ignorance, is destroyed with the dawn of true knowledge 
obtained by a close study of Vedanta and instruction from 
the preceptor, the Supreme shines as the One only infinite. 
When thus the knowledge or realisation of the One Infi¬ 
nite Supreme or '• Kevalatmajnana” is the cause for the 
destruction of ignorance, how can it be said in consistency 
with the statement in the previous sloka that Vidya verily 
destroys Avidya, that the knowledge of the Self or “Atma 
jnatta ” is the cause for the destruction of ignorance ? The 
answer is that by instruction imparted by the preceptor, 
there arises the knowledge of the Self in the aspirant. 
This is called Vritti jnana or sensuous knowledge. This 
destroys ignorance. When that shroud of ignorance is 
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destroyed. Knowledge Absolute or Swarupa jnana shines 
of itself, as illustrated by the Sun shining of itself, when 
the shroud of clouds is dispelled by the fury of wind By 
this is suggested that the Self is different from the body 
and the senses, is of the nature of pure Intelligence* 
untainted by attributes or actions. Self luminous. Infinite, 
eternal and of the nature of Bliss Absolute. Everything 
else other than Atma is unreal, inert, conducive to pain* 
finite, illumined by Atma and destructible through right 
knowledge. . 

zmkvgtfl II H II 

«toifa*5cif ri^hiwr s^q^srig- 

^°r SfN>q*Tl°l- 

51® 3^ qjcW^gqcT 

*wrb fqfMr®: i 

5T Sl^ar I q*n qjtTq^: 3Tlfq@ 3® fqtf® 

$?qr qwRfq q%q *rf ott sf^iqqfq 

«n®IM $*tl fqqqfa WWH I 
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i 931^*39 «^i^r sreirera 

I <^T Rq^fT^t'-MpI^: ari5^q fcgrfi *T9f^ || 

(sullied with ignorance) (the individual 
Self) 9nrmn;n^(through rhe process of knowledge) fof Mg 
(pure) ^srx (having done) gr* (knowledge) (dies 

of itself) srej (water) ^5^^. (like ihe particles of Kataka 
or cleaning nut). 

5. Sensuous knowledge by practice having 
made pure the individual self or Jiva sullied 
with ignorance dies of itself (with the ignorance) 
like the dust of the cleaning nut does with water. 

^°* ea When through .sensuous knowledge or 
Vrittijnana ignorance is destroyed and when that know- 
ledge remains as a separate entity, how can the soul be 
said to be the one All-pervading ? This is explained in 
this sloka. 

The knowledge referred to here is Vrittijnana. The 
iva or the individual soul is sullied with ignorance, such 
as the taint of Jove, hatred, dullness, inertia and the like. 

e Jiva or individual self is verily the Supreme soul 
embodied with attributes By the practice of Yama, 
Niyatha and the like with the aid of a preceptor and the 
consequent gain of calmness, restraint and the like, sen¬ 
suous knowledge dawns in one and begins to bear fruit. 
It purifies the dirt and destroys the ignorance and along 
with that destruction Of ignorance dies itself too, just as 
the dost of cleaning not when thrown in impure water 
destroys the impurities therein and dissolves itself along 
with the dirt. Then verily the Supreme alone shines as 
theone All-pervading. 
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aarcflWta: 


qwT%tnrg^j7rm?ftsir H’HBtuufarfciw 1*9%: nwsr- 
fqrtanw unpr i fap*g ins qq weas jprfksrasRgfqfNqgqiiftcqTg. 
ww c g^w qfwfh n 



*l^W£lfcl 513& || \ || 

?mrc: Rq^: *qJT§^ fs wthrir: i *qq>i& wr- 

wfar^r^r^ ^ «f?r awtRlsf* &n*: r?rr^ rrir ?r 
*rif?r i sfr si|RRin5Rfqin% afcr awra rIr i rri 
^IR f«^R *RJr0RifRRlfRSiqg^*R RRlft R RTR: I 

crwc&mfrragsm qffcRSRRRsatfqiRR ^ mr: r&sr 
t &. II 

MHK ; (worldly existence or sense universe) ^HQM: 
fg (verily like unto a dream) 7Pltqrf^*?$B: (filled with love 
hatred and the like) (ifl its time) ortoR. wfk 

(appears to be real) qq)$ frfu on awakening) sraR. **^1. 
(becomes unreal). 

6. The Samsar or worldly existence which 
is full of love, hatred and the like is verily like 
* unto a dream It appears real in its time 
(during ignorance) but becomes unreal on awa¬ 
kening (or dawn of true knowledge). 

Notes — Slokas 6 to 11 describe the nature of the 
world. To assert that this entire visible universe is un¬ 
real is not correct when this existence is full of the plea~ 
sores of the life as we realise them in enjoyment. This 
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alleged unreality is opposed to experience. Hence it may 
be said that the Samsar should be accepted as real. This 
is refuted in this sloka by the illustration of dream. In a 
dream we feel so many pleasures or pains, but on awaken, 
ing we realise those feelings were only unreal Likewise 
this Samsar is a dream of unrealities. It exists as long as 
one is involved in ignorance during which period it appears 
real. But when true knowledge dawns, it disappears and 
lias no real existence. Hence worldly pleasures are to be 
shunned as unreal, and efforts should be directed for the 
attainment of Atma Sukha or Bliss Supreme which alone 
is real. 

snnfcr ggsjpit fm- 

qRw i ft f qK i Rifreqww II 

am eiaft m asSfasFraaau, 11*11 

m* (te m qiq?qjRT irrar awqforT 

sr*Tdi g[<Rfta ^EfeiftsiRftosRer- 

SRifcaftfr SRfw^sisp^q 
^ fqsiRffii arctqfcff mqicRqnq$qqqg*s?4 *nfcT i 
?r wlWh 1 #i *wt <m- 

sftsfq sn% tptfcf II 

HW (so long real) atna, (world) *n% (shines) 
twi (like the silver in the mother of pearl) 
ar ajmlt (as long as is not realised) ggr (the Supreme Abso¬ 
lute) q affi ire i fr (the all-supporting) evgpir (the one without a 
similar). 

* 2 
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aiftirqWr: 


7. Like the silver in the mother of pearl, 
the world appears to be real so long as the All¬ 
supporting Unique Supreme Absolute is not 
realised. 

Notes — This sloka further corroborates the unreali¬ 
ty of the universe by the illustration of silver in the 
mother of pearl# In the mother of pearl exposed to light 
there appears the silver shining as long as it is so exposed. 
So also as long as there is ignorance in the Self the world 
appears real. With the destruction of that ignorance and 
the consequent dawn of Blissful Brahma, that Brahma 
alone becomes real; everything else, the world included, 
then becomes verily unreal and evanescent. As there is 
no real silver at any time in the mother of pearl, so there 
is never at any time any reality to the world and the like 
except for the Supreme All-pervading, Immutable, Omnis¬ 
cient Brahma. 

<rr^rfe ii 

qifo 11 

i jrrar 

5?>rci afawrotg} 

STJtf^T SWfitfcfaqfenft 
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m^Z\ fcf sfefafi- 

^fRH *nfcr jpaswi I sttonfisr 

wrwl »&?$ i itm^n^vcaf 
TO *W^ fro ^ II ' 

371^ (that which is the material cause) arffcgroft 
(that is All-supporting) smfnf (the worlds) q^<g^ (in the 
Supreme) suf^r%3*irc( (creation, sustenance and dissolu¬ 
tion) mfNr (attain) ^ (like bubbles) tn&fii (fo the 

water). 

8. Like bubbles in the water, the worlds 
rise, exist and dissolve in the Supreme Lord 
who is the material cause and the prop of 
everything. 

Notes In the last sloka it was asserted that the 
world or San. i was unreal. The same that appears real 
till the dawn ;>t Knowledge is nothing but the Supreme 
Brahma the instrumental and material cause of every¬ 
thing. There are two kinds of causes for an effect. One 
is the ostrumenta) cause as the potter is for the pot. The 
other the material . ..use as the clay is for the pot. 
Here tiiu Supreme Brahma is both d:-> instrumental and 
material cause for the ■ ;verse and everything in it. Just 
as bubbles rise, exist and dissolve in the water, so the 
entire universe and all objects therein rise, exist and dis¬ 
solve m the Supreme Brahma. They are not in fact 
separate entities apart from the Supreme Brahma. This 
world, the product of Brahma, is verily Brahma, the root 
cause. By this, the doctrine of Sankhyas that Prakriti or 
matter is the prime material cause, is refuted. 
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anwqhq: 


tofarar :— 

«<Tb4i fcjf^ra^i ^12% «bd=hlRt3ci s || ^ || 
afa*R*T«ftfcT I Sf%SJ?*Tfsr *rotftrt 

*rcqfqq>f«!$ 5R?nfeq^iqfaq;j*- 

*j*f f3F& I fcwft *?$s«Ftq% q\ SKsfa 

3«rf: NTO!: fq^WF: srff^n: **F*R*F: fcp?3«ilft4»TWI: 
fra%t% q^qsif^ ^«orr^? f?r R^sf^qcrr: *rr«F^r %d”FT- 
fafetrar *F^fbr ^qcrr mm§ sraoftsfiierr ?en5: i 
«f^ q#Fd «fi^f m«Fr^qcr •TTJF^qiwqj^F «f*t- 

ats«5# 5F?f^8FSRq q^SRFOT ^ ««F*fj 

*rcfcNl 

3% 3 Kir f5 T (of the nature of Reality and Intelligence) 
mg(^ | (interwoven or immanent) fwdt (eternal) fu^ofr (in 
the All-Pervading Brahma) («e super-imposed) 

s^PT: (individuals) fufcH: (diverse) *jq?• (all) (in gold) 

» g|> t fq^ (like bangles and the like). 

9. On that Brahma who is Vishnu or All- 
pervading. Eternal, Immanent and Reality and 
Intelligence are super-imposed all the diverse 
individuals, like bangles and the like on gold. 

Notes:— When it is suggested that the Supreme 
Brahma undergoes no modification nor is subject to any 
change, how can it be sustained that the universe and the 
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like have their origin in that Brahma ? The answer is 
that these manifestations are not real, that Brahma under¬ 
goes no change and all these appearances are but the 
effect of Maya or illusion. 

The sloka alludes to the nature of the Supreme 
Brahma. It is of the essence of Reality and Intelligence. 
It is Nitya, not liable to destruction, nor has it any birth 
and other modifications of growth and so forth. It is 
Anusyoota,' interwoven in all and so Immanent. It is 
Vishnu—the All-pervading Omni-present. The indi¬ 
viduals that appear to be real are diverse and many like 
celestials, human beings, lower animals, birds, and the 
like. These are revealed as ; separate entities through the 
power of Maya or illusion. In fact they are not different 
from the Supreme Brahma. According to the maxim what 
is super-imposed is unreal, the universe that is superimpo¬ 
sed by Maya is unreal. Brahma alone is the one Real. 

d&lfeW lfi Wlft ^ II ?o II 

qStfcT .1 ffaPli WtgWIT R^rfaf^TT- 

ortfto: IWOTT 

q* m sirctqjfaqa: 

sRifnMw 

q>rcrt a«cr srsfawg^R^o? fsra & *nfo:t 

*1$ %W: «RTfIlf^n% Sfr 
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^ flwfcr ii 

?T*n (like unto) shq^i*. (ether or sky) g4\3ftr : (the Lord 
of senses) ^r^qrfinH: (on account of the diverse limiting 
adjuncts) firg: (All-Prevading) afj^i^fon account of their 
differences) (as different) «n% (appears) awiqt ( on 

their destruction) (one alone) (will become). 

10. Like unto sky, the Paramatma, who is 
the Lord of Senses and All-pervading, appears 
different when conditioned by the diverse limit¬ 
ing adjuncts on account of the difference of 
those limiting adjuncts. On their destruction, 
That becomes the verily one existing. 

NotesThat Brahma is really the one reality and 
everything else is illusory is illustrated from the nature of 
sky. The sky though All-pervading appears in a limited 
form within a pitcher and the like adjuncts. This diverse 
manifestation of the sky in various ways is due to the 
nature of the limiting adjuncts into which it enters and is 
not of the essential nature of sky which is All-pervading. 
Likewise Paramatma appears different when it enters the 
diverse limiting adjuncts as collective, individual, con¬ 
crete, subtle or causal form on account of the difference of 
those several forms, and not of its own nature that is 
really All-pervading, thus suggesting that the Supreme 
Brahma is the cause of the activities of the senses yet 
different from them, that it is untainted with their nature 
and activities, that it is All-pervading and that it under¬ 
goes no modification in essence at any time. 








23 


snftsronfqfqfiresnwR: w 

*rrq :—' • ■ • • *" 

^Hlmf^Rtti^i snf^wnsRi^i: i , . 

swR^mtifciraft n«n 

•liqtaiqlfq I 5il^!JI[«Ifri?q: 5|jft: qgcqrqtfo *f|«T 
?m^jTTf^: WW: sBiqqffe: 311^5^ TO%qq5*Ri£- 
^feqfnSdq^TfhffiRqai gq qRtalfqqSITq q^qq[0T^5- 
^Wff^ft*lfe*R°iq51^q q>R55^sfq SjRqigmq- 

^qq?R: ^ ^qwlR%?q^ qqr zfe q^iqfcrc- 
^q)qr^q *njflfa?Rq aq^^q SRqr^qs* 

*wis?qfq ^r«f. sfi^fqqi: mm q>fcqdr : i q$ri- 
*1W1: siT^lfaftrRq ^ fasq. II 

5n^)«nf^5Hq, qq (verily on account of diverse limit¬ 
ing adjuncts) grf fcumwuqq : (caste, name, order of reli¬ 
gious life and the like) sncflfq (in the Supreme) anrlfqaT: 
(are super-imposed) gift (in water) TOqorffqvtqqSt (like the 
distinctions of taste, colour and so forth).’ 

11. Like the differences of taste, colour 
and the like are super-imposed on water (on 
account of its limiting adjuncts), so also the 
distinctions of Caste, name, order of religious 
life and the like .are merely those super-imposed 
on the Supreme on account of the diverse limit¬ 
ing adjuncts or conditions. 

Notes : -This sloka explains how the Supreme chara¬ 
cterised by caste, name and the like can be said to be ever 
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free. The word Jati here refers to the class of celestials, 
human beings and so forth. The nama here alludes to the 
various appellations of objects and persons. Asramas» te 

the four religious orders of life viz,, the life of a celibate, 
householder, an anchorite and ai Sanyasin. The expres¬ 
sion Adi suggests to include the four castes of Brahmin. 
Kshatriya, Vaisya and Sudra and also other classes lik e 
the learned, the versed in Puranic lore and so forth- 
These are the diverse limiting conditions or adjuncts into 
which the Supreme enters, thus creating the distinctions 
of concrete, subtle and causal forms In fact, the Supreme 
is the only one real, the other distinctions are due to the 
adjuncts super-imposed on the Supreme, Water is in 
essence without any quality whatsoever. But on account 
of its contact with other limiting adjuncts such as sugar 
and the like, it assumes the nature of those adjuncts and 
appears sweet and so forth. As water is in essence with¬ 
out any quality, so is the Supreme Brahma without any 
characteristics. It is ever free and never really subject 
to anything. 

II II 

i f^^q^r^qftmws»^rcr*Trq>T5rr- 

<ra*rr q^Nsor^ i fcrrcwisftft; 

** fww qswr 39: I 
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ii ” ^ q ^“ 

3Tiq>Tg$^l. a*W: 

^.^RT *?tiTI*RW 4t*n s WW a *l 9^'^ f ' 

I q^ftf qgq?niE?ift 

** * s§ %ife<3^ I W *** 


I **$tqifa: II 

qsftgewglig w qq (born of the five-fold compounds of 
the great elements) gftq fgg (acquired of t e resu an 
taints of Karma) qrfft (the body) g<9$:*n*t (ofthe joys 
a nd sorrows) ^imaH (the seat of enjoyment) g^m (is said 
to be) 

12. Sthula Sareera or the Gross body is 
born of the five-fold combination of the great 
elements, is acquired on account of the result¬ 
ant taints of past actions and is the seat of 
enjoyment of pleasure and pain. 


Notes :_Herein is described the nature of Sthula 

Sareera or Gross body- It was said that the distinctions 
of caste and the like are the result of the limiting adjuncts 
of Maya or illusion. Now those limiting adjuncts are 
classified under three heads, such as, Sthoola (gross), 
Sookshma (subtle) and Karana (causal), of which the 
nature of Sthoola Sareera is described in this sloka. This 
Sthoola Sareera is the outcome of the five-fold combina¬ 


tion of the great elements. This five-fold combination is 
described as follows by the Sage Vidyaranya. Maya has 
two forces, viz., Vikshepa (manifestation) and Avarana 
(shrouding) On account of this manifestation power, are 
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. evolved the five great elements of Fire, Air, Earth, Water 
and Sky. These elements have each the three qualities of 
Sattwa (harmony) Rajas (activity) and Tamas (inertia). 

The Tamasaic portion of each of these five elements is 
first divided into two equal parts; of these two parts, one 
is again divided into four equal parts and each combined 
with the undivided halves of others. If the first letters of 
the elements are made to represent them, the Pancheekrita 
Bhutas will be as shown below: 

Earth = £E-|-§W+iF+§A+§S 

Water = iW-j-JE+JF + JA-f|S 

Fire =JF+JE-f-JW+JA+JS 

Air =^A+JE-f-JW+JF-J-JS 

Sky “JS+JE+JW+JF+JA 

This is called Pancheekaranam. The Sthoola Sareera 
is said to be born out of the great elements thus combined V 
which is said to be its Upadana cause (material cause). 
Further this form is acquired through the resultant good 
and bad effects of one’s deeds in past life, and this body is 
the seat of enjoyment of all pleasures and pains and not 
the Supreme Brahma. Thus embodied is that form of the 
Supreme Brahma which is known as Virat, comprehensive 
of all movable and immovable, visible and invisible of the 
Universes. 

ar*r i 

II ^ II ^ 

j qwns g 
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ft<3^ ii rR$Tl =** W5i*fe fsf 

ft WW f<3^ I ^5 ^*T5lfaJTIs*Ul fSIlft 
«lfoftftiq«I: II 

NO 


of the five Vital 
airs, the mind, the intellect and the ten senses) sraafi^q- 
(born of the uncompounded elements) (the 

subtle body) ^tqqrsR (the instrument of enjoyment or 
experiencing of pain and pleasure). 


13. The Subtle body or Sookshma Sareera 
which is composed of the five Pranas, mind, 
intellect and the ten senses, and which is born 
of the uncompounded great elements is the 
instrument of experiencing pain and pleasure. 


Notes:—After describing the nature of the gross 
body, here is described the nature of the subtle body or 
Sookshma Sareera. The five vital airs, the mind, the 
intellect and the ten senses of perception and action form 
the seventeen ingredients of this subtle body. This is 
born out of the uncompounded elements from the portions 
of Sattwa and Rajas, and not of Tamasa as the gross body 
is. Further this is the instrument of experiencing pain 
and pleasure that is within every collective and individual 
form. This embodied subtle form of the Supreme is known 
as Hiranyagarbha, as that gross form is known as Virat. 

m «GRoit<nfu»n5:— 



30 


am«£hT: 


is beginningless. It is indescribable too. But to say it i s 
indescribable when the'causal ignorance is manifesting m 
the effect as the subtle body may be said to be improper. 
If then Avidya is describable, is it existent, or non-exist¬ 
ent, or both, and again if it is existent, is it different 
from, or not different from, or both different and non- 
different from Brahma ? It cannot be different from 
Brahma, for the Scriptures declare the One Supreme 
Existent is called in many ways, and further it is liable to 
the influence of jnana or spiritual knowledge. Can it then 
be the same as Brahma? No, Brahma would have then 
no inherent power in itself which is against scriptural 
texts. .Further, if Avidya were same as Brahma, their 
natures would be similar, each partaking of the nature of 
the other, in which case the Supreme Atman would be 
unreal, inert and influenced by, pain and the like Maya f 
and Maya would also share the nature of Satchitananda 
like the Supreme, and Avidya would be another name for 
Brahma, Nor can Avidya be -aid to be both different and 
non-different from Brahma, *ur this is a contradiction in 
terms. If Avidya is thu' not existent , can it then be non¬ 
existent ? No; for every one experiences that he is ignor¬ 
ant. Then to say that Avidya is both existent and non¬ 
existent is a contradiction in terms also. 

If Avidya is thus neither existent, nor non-existent, 
nor both existent and non-existent, can it be said to be 
organic ? No, for it is subtler than the subtle ether. Can 
it be inorganic ? No, for it evolves itself into that gross 
universe. Thus it can neither be both organic and in¬ 
organic too, being a contradiction in itself. Hence it is 
rightly said to be indescribable. This Maya is also begin¬ 
ningless and is endowed with the three qualities of Sattwa, 
Rajas and Tamas. 
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If then Maya or ignorance is beginningless it should 
be endless too. Will not then any attempt to be free 
from its bondage and for emancipation be only futile and 
opposed to Vedic or scriptural truth? Hence it may be 
said that to say it is beginningless is not proper. No; for 
the Srutis declare it has an end, which is obtainable 
through knowledge. Though beginningless without a prior 
existence, it has an end at the close of realisation. As 
this Maya is the cause of its embodiment into gross and 
subtle bodies, it is the causal body or Karana Sareera. 
This Avidya or Maya cannot be the cause of Brahma, for 
it is destroyed with the dawn of the knowledge of oneness 
of both Brahma and the Atman, as declared by the Scrip¬ 
tures. These three are but Upadhis or limiting adjuncts. 
They are not Brahman as they are seen separate and par¬ 
take of the nature of inertia. By this is suggested the 
indescribable nature of the universe also which is but an 
effect of Maya The Atman should therefore be under¬ 
stood as one distinct from these three Upadhis, gross, 
subtle and causal. Thus by a negation process, Atman 
should be differentiated from everything else and should 
be understood as of Satchitananda or Existence, Cons¬ 
ciousness and Bliss Absolute in nature. 


^ 1^: i 

^ ii u 

I ^JTqqTortrqJT%qf^Rfrqi^*TWl[: 

efctsrt: 
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*3^1^ IjZSnflffai-W: WICTT I sftwwfMfol ? ca n i l- 
^fz^t q«¥T cW <RF*W: OTWRW ^ foff: I 
*r 3 dfffflftcW: I q?NlOTI: 

^ II 

TO^OTf^ft* (by the contact of the five sheaths and 
so forth) m w w ** (as of their qualities) %ra: (appearing) 
(the immaculate Atman) (by the 

contact of the blue cloth and the like) (as unto 


the crystal) 

15. The Immaculate Atman, owing to its 
contaot with the five sheaths and the like, 
appears to partake of their qualities, just as the 
crystal refleots the blue cloth and the like. 

NotesSlokas 15 to 18 describe the nature of 
Atman. Tha Atman gets embodied in tbe form ol a body, 
the senses and the like. As snob b»» oan , be sa,d to be 
diflerent from them and to be ever free 1 This explained 
- if i \, Tho Atma is verily Immaculate. Owing 
in th “ a, f“; J h . 6 b f eoVsheaths of food, tbe vital , irs . 
ltS C , OD knowledge and bliss, and others like caste. na me 
m “ d * f k 0 rth u appears to share their respective quality 
and so ' . . thetn but does not take their forms 

when in ,^^^pure wbereas Atman is Pure, Supre^ 
Th f Se f de nature of Consciousness pure. Just as a cry stal 
a °fl rts tbe colour of the objects exposed to it, the At ma 
reflects g Q f the adjuncts to which it becomes 

reflects the qualities^ ^ ^ take tfae {orm of ^ 

ga also the Atman does not take the form of thft 
sheaths- Hence it is verily different from the she at h s 
and is ever free. 
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aft stfhmronan* fi»fir«r qffr gqnK%^ w 

ftfPiracl: I 

3WM MNnF9$'W II K\\\ 

33ftfrT I ^3^5^191^1 

ritePRrt 

** wwiwft a<y3 m m 

i w ^ *3WW«STf^P3$: 

sn^qqytg^ic q^f^ ‘snw? 
9ffatt ’ *fcT I 3I19TR f29n€|F^gJW I W$Z §*: 

*3*3* && m w fR*mi?Ri; smrafai 

3f%: rarerair 3foft*i**ta s ip ftq i ^ \ 

**rfafr %3 i *r*i mm: 512^ qig?i%: ssfai- 
^*TRWft OTPVFRWI I 
*3fr**spnn^i#srt strut «wt mm: i 
*H3^%: 'mrawnwft «*ww«n^ n 
i ^ mrar snwT «jftg4fcr gqrfyfterem^ 
ftfN&T i ?wN» gnSffawft — 

«&«: Rm*W^I3ft^ sg«wfaw: ;h 
«IW wnwil ^ ^oiTRig^fT: «ftSH£ II 
i <** *wt*rwR»n «i »raf% ^w^s^iwMiKifu ^. 

* 3 
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as^ela I aafa fasiaa *ai?afa5a3t— 

qgsqf^f itgl^ * a*tfH aaaT a I 
?fa^afa^at atfliaieRr aataa: *£t?r: II 
5fcT I' **$ WaaatelleRr *1 aafa g^flt fWaeaia I ^?l- 
ep^fe aWa-r- 

.ggt-ttf War aft saiar afta* mv* i 
fStgrasrsaarwr facafaftar a gfe^aicar u 
ifer i aiara^aatswriear a aafo Wagraafaicafaf?r- 
ggfH^wilror a?rgf%RifaaiWg[ i ft$fa^ 

*ar?afa5flS|hr- 

gftal^&tfwga a*g# aaitffa • 
anaWsarar ftssgfi*: aft *ft?iear n 
ffir ^ft%eftfcrai*fta 8fit$*atssraai#*a: qs=%^t 
?ara gaafta faaiataifo*& i ag ft^t aft ^$ra^% 
f«afq aig^aa ?ft % awiwiaa* ar ^ 
ar i aiftr %a aft ftwft *F33aa ^ i 
aaaraarai atg ft* ^5ii ? a# 3a sa$ i ^rat 
«aarat fsRsrftaranfa ft«a?aig awiaara*Ri3aa% : , 
g*r$ cftaiftft 1 ^ ^i^- 

ffcfact fatarfasaft— 

aiaiaat^sfn^ **ft ai3*ia^ fa>%3 i 
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& #n*iw5fa3wi3<nw»Pwt 
t^tf sifcWiitfRraw'tai *iren«if f?cf *ro i m- 
ftfcr i arfowta ariwr 15Tiq% 33i ■■jwftjk gasfq 
*RfeTf5R P 3l 3E: zfcwi awsN 

*i8 fnwig«nw p pi?*rfa - ^f?r 1 wRfa*g *.*r p 
P$tS?TTOI «3ta??*3TO3SR«g^» rr 

M*mS^ fitafr ^s| wjpqw f^wOwi^f?r 

^frT | & 5 ROT: RRFRfoto |3: fRif? «&- 

ftP?RfRi% ^rsrrtrt? ^s| Rfafts^ftRrqgRsrw 
5 ^qfo^qr^ R?ft i sFwrafa: spqtsR* mm rprrr 
*R if?g?f: Riorr*n% ?f^Rif? tootw® §§ 3 rc g^nft- 
rot ptdfa R<nf?r i ^nS»s"«Nl»«[ 

•nwr rrIrr ^rfeffh RRfa #f rhr&toi^ «£ ««*?- 

(q^qqi^qigg^pg ir «RTf^ 5RfcT | SfRtSfcR 

3RRT f^RRR ?Rlf?*fk <*#?!% WTO WWW$ 3|£ 

wtf| 4t%Rra5*?*TO ff^R*rfcr r?& 1 RiRTOiffirclt 5 

3R&SR* 3||RiSR??RR: ?R!f? *$: §35l#!f 3f^ 3R- 
?5RR a^stftafqgRRlV aw*taT^fcT R?3: | RTSfg 
R^R^FI PTORR: ?Rlf&&: 33$ PllJIflPI^WC 
R SWIRlRT^RRWffraPM %eOT*tal$fo pfcT I «R*3 
Rfe 3f«^Ru aircftfe<Rif|*& gg$ wfemi?5 33$ 
RRfi^STO W9fWm^RRfg*RW R?fa | 
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qrfeagfa 3^9 H5jr “ 

udMnnK&rR yntonwiwtf i ft * ^ IT ~ 

g^lOTtsqilT aif.ctf %*T M 

sir gsnfepw^RR asR farara&i ^zrofiwftw- 

ail ^ MfagqR^RRTiit 

srrfaaRtsft jmfoijwfctf efosnfo • wirawro*! 
fffeqgsg^wnq qR^iRitaiwqfeqfa 


frasufaft ii 

qgqjqrf^fa: (by the husks of body and the like) ostfk* 
(by the sheaths) g>& (endowed) ge^wmKf: (by the process 
of shelling of reason) auurrir (the Atman) SFSTC (inner) 3^ 
(pare) ft fa s W H (should discriminate) tr»f <3 ( llke unt o 
the grain). 

16. One should discriminate the grain of 
Immac ulate, inner Atman, endowed with the 
husk of body and sheaths, by the process of 


shelling of reason. 

Notes:—Herein is explained how the Atman is to 
be discriminated from the sheaths with which it is seen 
identified The Atman is endowed with five sheatns. Th e 
body is looked upon as Atman out of ignorance, it is n n 

inner one far my «rom Intellect yd the ! *.. It i a 
.’mmn mi late free from ignorance and of the aaiut e 0 f 
Reality, Knowledge and Bliss Absolute. It is to be dift e ^ 
... from the body sod the sheaths by the process of 
re °^ T^iTii separated from bosk by threshing 

path of bearing, medit4; 
Jg onfbe Atman and the like. The word tfapu here mn y 




wiwsita: 
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also refer to the body of the nature of food. The Atman 
is declared by the Srutis to be beyond the final sheath of 
Bliss Absolute. It can be discriminated only by reason¬ 
ing. The Atman is not of the nature of food sheath, for 
the latter is inert and, like a pitcher, is seen to non-exist 
before its formation and after its destruction. Nor is the 
Atman the sheath of Prana or Vital air, for the latter is 
subjeot to the feelings of thirst, hunger and the like, and 
is of the nature of a particular kind of air. Nor is the 
sheath of mind the Atman, for it asserts its egoism in the 
body, shows selfish attachment to its belongings, is subject 
to the feelings of love and hatred and is inert too. Like, 
wise the Atman is not the sheath of knowledge, for in 
deep sleep that knowledge is dormant and dissolved. 
When awake, it overspreads the body, and it is verily the 
intellect which is but the reflectibmjf chit or Conscious¬ 
ness Absolute. Nor is the Atman the sheath of bliss, for 
after deep and sound sleep, one feels that one slept most 
happily, thus asserting that ego in the sleep. AH these 
are explained in Swatmanirupana The Atman has to be 
understood then by the negation process, discarding every¬ 
thing as not of Atman. 

When thus every sheath is discarded as not of Atman, 
it may be argued that nothing is experienced- To this 
may be replied whether in that state there is or is not 
anything that realises the'non-existence. If the answer is 
that there is nothing so reflecting its non-existence, how 
can it be argued that nothing is experienced, when verily 
that non-existence is experienced impliedly. If on the 
other hand the answer is that 'experience of the non¬ 
existence exists, is that one merged in the sheaths or 
separate from them ? It cannot be said to be merged in 
the sheaths, for those very sheaths are discarded in the 
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3»T?R?rh?: 


negative process as not of Atman. If on the other hand 
that experience of non-existence is separate from the 
Kosas or sheaths, that separate entity is verily that 
Atnian, as understood by the subtle intellects 

By this are refuted all the doctrines of the Materia¬ 
lists and Charvakas based on perverted texts of the Srutis, 
reason and experience. The extreme Materialists, taking 
hold of the. Scriptural text that Atman is born as son, 
pervert it to mean that the son in whom one sees all one's 
joys and sorrows is verily the Atman One class of 
Charvakas perverts the Scriptural text that the Purusha 
or the Supreme is the food sheath to mean that the gross 
body or Sthoola Sareera is the Atman, since one is seen to 
discard one’s house and kin and to experience that one i s 
fat or lean. Another set of Charvakas assert* that the 
senses are the Atman, perverting the Scriptural text that 
the Pranas attaining the Supreme will speak to mean that, 
in the absence of the senses, the body is incapable q| 
activity, and also on account of the experience that one i s 
blind or deaf and the like A third class of Charvakas 
asserts that the Prana is the Atman, perverting the Scrip. 

tural text ‘the Atman is verily another, inner and the 
sheath of Prana ’ to mean that the senses are inactive i n 
the absence of Pranas, and further on the experience that 
one is thirsty, hungry and so forth While a fourth cl as ' s 
of Charvakas perverts the Scriptural text ‘that Atman 
verily another, inner, and the mind sheath ’ and assert s 
that the mind is the Atman since the Pranas and all cea Se 
to exist when the mind is dissolved, and from the e xp er «_ 
ence that * I resolve * and the like, the peculiar function 
of the mind. The followers of Buddha pervert the te** 

‘ the Atman is verily another, inner and the sheath of 
knowledge ’ and assert that Buddhi or intellect is Atip^ 
on the reasoning that in the absence of the agent, th e 
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cause is inefficient, and on tbe experience that I am the 
doer, I am the enjoyer and the like, the peculiar functions 
of the Intellect. The followers of PraSViakara and Tarka 
or logic school pervert the text 'verilythe Atman is 
another, inner and the sheath of Bliss ’ and assert that 
Ajnana or ignorance is the Atman, since the intellect and 
the like are seen to merge in ignorance, and on account of 
the experience ' I am ignorant ’ and so forth. The follo¬ 
wers of Bhatta pervert the text ‘the Atman is verily 
Knowledge Absolute and the sheath of Bliss * and assert 
that animation or consciousness coupled with knowledge is 
the Atman, on the reasoning that in Sushupti or deep 
sleep both knowledge and ignorance are seen to exist, and 
on the experience 'I do not recognise or -understand 
myself’. While another set of Bouddhas asserts that 
voidness or Soonyathwa is Atman, perverting the text 
that the Non-existent was the first in order, and on the 
reasoning that in Sushupti all cease to exist, and on tbe 
experience of the awakened that he was not experiencing 
his existence in that stage. Thus every perverted inter¬ 
pretation is contradicted by those other interpretations as 
set forth above and then it is concluded that son and the 
like are not verily the Atman. Further such interpreta¬ 
tions are really opposed to the clear Scriptural texts which 
assert that the Atman is beyond the eye, the Prana or the 
mind, and is no doer. It is Energy, Consciousness and 
Reality. Further, these son and the like which are inter¬ 
preted to be the Atman are inert and are animated by tbe 
Supreme energy and consequently not eternal. The wise 
experience that verily the individual self is the Brahma. 
Hence it is shown that son and so forth are : not verily the 
Atman. That which so animates them, the Immaculate, 
the Ever Free,, the Vital Energy is known and experienced 
by the subtle seers as the Atman. 
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spqitin «uqr ^gVqavyt ff « 

$ur «rta»wra gsireregnunn? :— 

■ ■ m ^n^S'^n ?r h5 w i w^ i 

II ?vs II 

B^fa I 3ii5»rr JK^mM <rc m B?r sWtsfa 

•iftjpifsft afo siiwre^ * i f^g 

W«d5 fM&3 g§cri^ 31^1 tftigqrfe^ftaraT 

5«f^ 3iwrcta ...tfa i f%?«fisig%^«r^nfgH^n^i:- 
qRqHitacPfvrt ?* aiirfafoflr i a 
m- i usto ft^iggiaawflgsilfa «nwfcra9rt 
3 ?6® i?t^sj fagofo i a^gsitftfa Era?* ii 

(always) winaVsft (though pervading all) w *i#q 
(not in all) ajqnm fr (shines) <{U (verily in intellect) 
arottl&f (will shine) *Feig (in the pure) ufafqq?^ (like 
reflected images). 

17. Though the Atman is Eternal and per¬ 
vades all, It does not shine in everything. It 
will shine only in the intellect or Buddhi, like 
reflected images do on the polished (mirror). 

jy otes: _ If then the Atman is Eternal, Immanent 

and Omnipresent, how is it that it is not realised by all ? 
This sloka gives the answer. The Atman is verily the 
Supreme Brahma. It exists at all times and in all objects, 
but it does not shine in the intellect that is sallied with 

the dirt of 'attachment and the> like passions. But i n 
ttoge por e intellects which are free from the imparities of 
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love, hatred and so forth, and consequently pure, it will 
always shine, as an object casts its reflection on the poli¬ 
shed pure surface of a mirror and not on that of one 
sullied with dirt. The Atman reflects only on that mi' 
which is purified after long practice of purification ai. 
action done without any motive, when dawns the light of 
knowledge and the consequent emancipation. 
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i kv arawisqq;: 

4 * 


^ Sf^qq^ RTOi^wpiiwnoiT: 

: WPraifMtaflro 1 !*: qftorafqgiq>I*arcifo- 

*rr^JTHTr*T^ ffa qgsfitenfrm: 

flqfesqfesqi: ?|wjt fg^sgor s«i*gjs «?! fe^fq q>i^g sqt- 


d^t^ns^qf^if^iquiori mfc- 
orgq^gR qgr fNf q^nfar mmm\ q *v§\ 


frwjT^ief ?fcr arcft, wiwRql qsrareq? 



St *rai*nfcj5qiqR«Tf|i5r m fqsji^ \ 


ft* >wfit II 
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31T?l»qta: 


fq^giaj (distinct from the body, 
senses, mind, intellect and Prakriti or primordial matter) 
(^ e witness of their activities) fq?ntf,(one 
should understand) snflTI? (the Atman) (like a King) 

83T (always). 

18. One should understand that the Atman 
is always like a king, distinct from the body, 
senses, mind, intellect and Prakriti, and is the 
witness of their activities. 


Notes:— In this sloka is further elucidated the 
nature of Atman as distinct from the five sheaths ex^ 
plained earlier, and as the witness of all their activities. 
The deha refers to the Sthoola form formed of food essence. 
The senses refer both to those of action and knowledge ; 
The senses are taken to include the five Vital airs too, 
which with the ten senses and the mind and intellect form 


the seventeen ingredients of Sookshma deha or subtle 
body. The Prakriti referred to here is the beginmngl es s 
ignorance, the causal body and of the nature of bli 8s> 
The Atman is distinct from all these. Yet it is always 
and in all stages the witness of their activities. This 
Atman, the prop offi-ness, the conscious form of the non- 
attacbed Supreme is to be-understood always to be lik e a 
king who ever witnesses the activities of his subjects a n< j 
ministers. By this are established that body and the 
are not the Atman, that Atman is quite distinct from 
them that it is not attached to any but is the witness of 
all their activities, and yet hot having anything for * to 
nerforro. Verily the Atman is eternal, immaculate, e Vef 
awake ever free, the essence of Bliss, Full and Absol„ te 
and having none other similar to it. 
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waiter: 

oMNiddfilftsu^ i 

m w ^ n 

sqis^faft i qs?f s&% vn^g qigRi 

*R§ 51# =q??: qiqfaq ?$# cl«ir #arf?- 
smnfog R%«€i^igq$$oifa^ wfefrroqpg 
*r§ sjrri $2$nflffa|q: sRf^fosti g^snsnfe- 

?ff?lRIRRRR|?R^4»^qfR[Rfl|5Rt Rt'm'fa 5tHTf1#fR- 
5l*Rlft4>H5Uftq ZW% 3^ I |^: 

*RRfaRlfaRt WTCqfftfefl: *T 3 f^f%R I ^tfi 

#*UT«RU— 

fWTPmft 5®T: vfar flW: I 
' «mK^*PRTT ii 

*?[«!# goR&f^RT#: | 
gori 5 pt 3 3<Rf |f?T RRl H II 

?Rt i qg g t?? *rraiqfi#ftaRRi storon* \ 

5% «iqon^ sirr^i «rrr RfafeRi#ufRft ^ I 
jrraiqft#ftaR*T^^^r RRRftaRiq%ift <R#tas*nfo 
JTTRRT q>gRq#feRraf^Rig 5111 ^ ^ R$^I%- 

^qq»: i a^Tig. $gR qtRsq qs\mn & 
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snsrata: 


(while the senses are working) amtn 
(the Atman) Knqr^tu (like the worker) grf q % fatH| (to the non¬ 
discriminating) 353% (appears) *rgg (as the clouds 

move) qwfaq (as if moving or running) u*tt srcft (like the 
moon). 

19. As the moon appears to be running 
when (in fact) the olouds are moving, so to the 
non-discriminating, the Atman appears to be 
active while the senses (alone) are working. 

NotesHerefrom begins the description of Adhyasa 
or super-imposition. When the Atman is described as in 
previous sloka to be ever vigilant, how can it be said to 
be non-active or Nishkriya ? • It is only to the untutored 
ignorant who in not illumined with the preceptor’s sound 
advice nor has grasped the Scriptural truths, and is thus 
incapable of discriminating what is Atman and what is 
Non Atman, that the Atman appears to be active as par¬ 
taking of the actions of bathing, eating, sporting, taking 
rest and the like. In fact it is the organs of sense, the 
intellect and the like that work with their objects of sound 
and the like, and not the Ego or Atman of the form of 
Supreme Consciousness. The untutored exult that the 
Atman is the doer and so forth of the actions that are 
really done by the organs of sense. This has been dis¬ 
closed by the Lord Himself in Gita But it may be argued 
from the Scriptural text ’* Verily that Atman deluded by 
Maya clings to the body and performs everything ”, that 
the Atman alone is the doer and not the organs of sense 
and the like. In fact it cannot stand the test. The very 
qualification in the above text viz. * deluded by Maya * 
suggests that the Atman not so deluded by Maya is not 
the doer. ' It appears to be the doer only when it i 8 
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deluded by Maya. Hence the real Atman is neither the 
■doer nor the enjoyer. It is the mere witness of Prakriti 
or matter That the organs and the like are the real doer 
and not the Atman is thus proved. 

3^^ n$r ag antin', 
img t?ar wg ten wit- 

anfijnmftrat 3 aw 

wrw ama. Wcugaftuif— 



wfoS s *rai 3«i: II Ho ll 

a*R*T%d«lf*rfd I ?H|f3^R5T'fwi: ^5: sf^lfor, JR: 

sfts* ai.fsRa *m&**>H 

TOftrffg i?reif^3 shifts w ^3 Wolfes * 
ddSURTUd, sR41WRftdt |tW: I **3 Wfen- 

fflat flWICT^Fq- 

^IsRaT^fd 51 * 1 : | f% RHMftfd ^ H 

S 

agcai’aaaif^g —at# %m 

wftfta ag ^«r srg aiK wi#— «gtf^qt«r 

RgRRT ^ d 3|R*H f% 

3Rq$fflfa an^eiflr^i^«i sisf a*fq si 

3 *3cT f&d%3 f fe I g*1 * »fd:—R^lfg^lirj; 

aisier ?fcT i mms —nm sigt: 
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^p^*nfe*isr«Rr<irf5R*i ? 

t^?r £tf^*?i^tai. arewKHTOttiififfi ^ 

wffT II 

«n«i%a»^ (the energy or vitality of Atman) tfiftrei 
(depending upon) (the body, the organs of 

sense, the mind and intellect) CHttanfs (in their objects or 
functions) (perform) qjrfowfc (the light of the Sun) 

tfzn 3 Pff: Hike...people). 

20. The body, the organs of sense, the 
mind and the intellect, depending on the energy 
or vitality of Atman, perform their respective 
functions, just as people, depending on the light 
of the Sun, carry on their activities. 

Notes :<—It may be argued: “ How can the inanimate 
be active ? ” or " if the Atman is not verily the doer, it is 
at least the agent that impels to action.” This is answered 
in this sloka- The body, the organs of sense and so forth 
are engaged in their respective functions depending on 
the vitality of the Brahman. These functions are'done by 
themselves and not at the bidding of Atman. It may be 
argued farther that these organs and the like act depend* 
ing for energy on their respective presiding Deities and 
not on that of the Atman. The answer is that the energy 
of tbp9e Deities is the same energy that is implied in the 
energy of Atman. Then it may be asked " What is the 
authority for saying that the energies of the Deities and 
the Atman are one and the same ”, Of course the Scriptu¬ 
ral texts declare that the energy is one and the same tfcat 
exists In Brahma, the Creator, Indra, Gods, human beings, 
horses and cows aod so forth. But it may be argued that 
there are Scriptural texts to the effect that the Atman is 
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the Stimulator of all actions, Omnipresent and so forth. 
By this is to be understood that jn its presence even the 
inert become active and that not of their own power This 
truth is illustrated by the fact that people perform their 
activities by depending on the light of the Sun. By this 
are suggested the inert nature of the body and the like, 
and the nature of the Atman as the witness of their 
actions yet untainted hy their qualities or their activities. 

* sir i qwwfipffircq- 
tTfrorftatifsRTO * fa^ieifti«t8$rramTg— 

IFl% HR? II 

I *T»T^ 

s$l% jftSRlfcsR 

?frT *!T 3 d I qftipr 

snoRJTt^siiGOqTgq^or^cid gorr: ffawi: 
^ROTIR^I: clt^TOlfr foqqionft ^|«lRlfR 

®TRT^ HRHfo: d flfcf atfqilfoq- I • ^ SffMlfaR: 
SS^lfmV atfRiRfafafl ^ 

f.foifdf «ft%?5i3if»nrR- 

«Fdt HdfR I d 3 falfod |ft *W: | d^ »mdr— 
dfft: fafWPTlft *J§h «BR?for | 

***l*fajOTJr fd || 
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?FFf #3 3^3 ffff * «sr% if 
?fcT I «$*f aWfft af«T?«$frP3fl^f 

fMfalftWftWi M 

(the body, the organ of sense, and the 
ganas like Satva, etc.) qnrffoi (the activities) snt& (in the 
pure) gfiniwft (in the Atman of the nature of Rea) Exist¬ 
ence and Pure Consciousness) sr^r&fNt (super impose) 
(owing to non-discrimination) »ifl 3 ) (in the sky) 
(like blueness and the like). 

21. Owing to non-discrimination, the ignor¬ 
ant superimpose on the Immaculate Atman, 
which is Real Existence and Pure Conscious¬ 
ness, the qualities and activities of the body 
and the organs of sense, just as they attribute 
the blue colour and the like to the sky. 

Notes If Atman is different from the body an( j 
the organs of sense, it Is not the sole one real, if . g 
not different from them, it shares the nature of having 
birth and death and the activities of seeing and moving 
like the body and the organs of sense. In these states, 
how can the Atman be understood as the only one real 
having no modification nor activity ? This doubt jg 
cleared in this sloka. 

People attribute the colour of blueness, redn esa 
whiteness and the like to the sky which is pore and ' 
attributeless, owing to their ignorance of the nature of tlie 
aky. Likewise the ignorant attribute to the Atman the 
qualities of the body, gross, subtle and causal, and th e j r 


• activities. The body and the organs of sense are, unreal 
and fleeting like mirage in'the desert. In the activities 
of those unreal objects they exult in the feeling * I am the 
doer, the enjoyer ’ and so forth, giving pYominence to the 
unreal body. Not so the wise ; for they realise the true 
nature of the Atman and see that One only is real arid 
everything else but a super-imposition on that real 
Atman. Hence on account of the unreality of the body 
and the iike, the peculiar nature pf Atman as the one 
real, without having any modification or any activity is 
established. 

snsnctrfa few sOT%mi3p*n5ig 

|| ^ |j 

q^ 5^, 

• ^R5^ifqq^stq;aifq^fqf»ifiai4: i ^ 

mi m\ 

swat mm *w3qgqifc *. j 

jm:r^ mfafq% ^q;?qatsfi 

' 4 





WKflgte: 

«n^fo fog 

^5<?{frfe ftrag n 

, , . - 4 * ‘ 

(out of ignorance) JT^fftqrif: (of the limiting 
adjunct of the mind) ^t'grqifir (agency and the like) 
Wcirfir (on the Atman) ^€<3^ (are superimposed) 

(on the image of the moon reflected in the water) 
(motion and the like) *r«?? (like) srnro: (of water). 

22. Just as the motion and the like of 
water are attributed to the image of the moon 
reflected in the water, so also agency and so 
forth of the limiting adjunct viz., the mind are 
out of ignorance, superimposed on the Atman. 

Notes — It may be argued that agency and the ij{ ce 
are really seen from daily experience to appertain to the 
Atman. Then how can the Atman be said to be without 
them ? This is answered in this sloka. In the state of 
Sushupthi or deep sleep, wherein is complete ignorance 
the factors of agency and the like are not recognj Se( j’ 
Hence it is suggested that they refer only to the » 

adjunct of the mind which is the organ of resolution aud 
differentiation. The factor of agency implies the imp e ]l er 
of that agency, the enjoyer and impeller of that enjoy., 
ment, the enjoyer of pleasure and pain, and the parti C ip| e 
cha connotes the several appellations of castes and relj, 
gious orders of life. All these of the adjunct mind are 
superimposed on the Atman which recognises in itself *i 0 
agency, which is of Supreme consciousness, eternal, Bli Sa 
absolute and Brahma. The ^Vtman here may also ^ 
taken to mean the reflected Consciousness that is reflected 
in the Anthhakarana. This is illustrated by the motion 
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and the like of water being attributed out of ignorance to 
the moon that is reflected within it,. though tlip real moon 
or the reflected; image undergoes no such motion. .Hence 
the individual reflected soul and the Supreme soul have-nop 
such attributes or activity as. agency-*, enjoyer and the like.) 

wsPirafciwrijH; aRrcigqfo— ' 

g«J n?ri iraSl i / V: 
ggaf etfei fwitt 11 ^ 11 

1 wig; ,i\ fc 0 ipi 5 :< 3 ift *m: fgqgr- 

gfg>: tnm;qws$qf pw^ggr ^gqig 

gfqgifefqqqgtqg^q ^.tgqfg^gqr Wftq aroiRggiifit- •, 
w Rifted ffltgr^g: s^Rigga* g^t 

3 iuR^ 5 T^Hf®ggd) fgggwigr qg^ ggfd 1 §36) (g^ig- > 
sngi g?# mu qgwitqqig^ ggWhgifa 

g gd^ i wig^ g^ig, flqgW5*ugq«fqsjii. 
g*tf: deheRdtSfirw g(%<R;^w$fg fa«gj ag^t gg 
ggign gg gg flmfeRfg^iawgig. 1 rr ggf ?wfg 
%g ft gmg 4 ifggggig 1 S'»i£q*3<3 5 <s gf,ga*ggr 
3 fd: 1 SRi^g gfg^Hsgil^ ll ffd ggggggr- 

gitRg: g>i?.g^sfq ggggfgsgjri fgfaKg giRfogg ^jg^g- 
g»sg mgrmgigaig^fg w: i gg^giR«q^g x^g 
ggfg ll : ’ ' 
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(passion, desire, pleasure, pain and 
so forth) spgfc ^fcijf (when the intellect is present) 

(play their part) ggijr) (in deep sleep) sn%l (do not exist) 
3505) (in its absence or destruction) at8?r<f (hence) g 
(it is of the intellect) sntflR: (not of Atman). 

23. Passion, desire, pleasure, pain and the 
like play their part when the intellect is present 
(as in the states of waking and dreaming). They 
do not exist in the state of Sushupt.hi or deep 
sleep wherein the intellect is absent. PEenoe 
they are of the intellect and not of the Atman. 

NotesEven the learned of the School of logic 
assert that passion, desire and the like are the qualities of 
the Atman• Hence how can it be said that agency and 

so forth are really of the mind and are attributed to the 
Atnian through ignorance ? This is refuted in this sloka. 
Passions, . desires, pleasure, pain, anger and the lijjg 
agency and so forth play their part in the waking an ^ 
dreaming states only, when the'.intellect is present and 
when the mind is sullied in those two states. But the 
intellect is absent in the state of Sushupthi or deep si eep 
wherein that intellect remains joined with the cau* a j 
Atman. Hence all these passions and so forth belong 
the intellect and not to the Atman, the Supreme, and so 
it has been declared that the Atman has no attributes or 
non-attributes, and is neither blessed nor non-blesf C( j 
Thus the doctrine of the School of logic is to be set asi<l e 
sp^ar agfaret foa^q ftfaanqnstiimT 
ii 

ate i 
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^ ffcT I anssr TOIO#!: dtRR 5155R 

5K*i SRRFTdl q qqf aqtRqtSfRqR ^qi-q ^ 

1 % ^facqq^tg fatqqn#^ cR- 
a^^rfqqqqqpi^qj ^R, ^R^^qj'.g^f^'jqqiqg^qqR 
1^3 foR *Rfl*TOfq Rgf jfeq fciR® 

f^SOIcR^iqfqgrfifqfe qR^ RRtflf^R^fiRq- 

WR^qR|Ri% ^RSflfiRqq: | p*q ^Rqs^ 5fif| 
Pr 4 f^ffiRFR 5m g^Rqiq^S 3RJTIRI 5m afe^'tgTR- 

RRRT grfit f^R^t ^S(R 

«n*K ii ! ’ '•• ! r ;" ’ 

A **W 5 f: (light) ar&ur (to the son) 5)qur (to the Water) 
STcq (coldness) srj): (to the fire): qtn 3«»Rn (as heat) 
(nature) Bfcqra^fcqfajfouT (Existence, Consciousness, 
Bliss, Eternity and Purity) «nonr : (to the Atman). 

24. As light is tlje nature of the Sun, 
boldness of water and heat of fire, so are exist¬ 
ence, consciousness, bliss, eternity and purity 
the nature of Atman. 

Notes:— After describing the nature of the super- 
imposition in the previous slokas, herein is described the 
real nature of Atman. As light is the very nature of the 
sun, as coldness of water and so forth, the real nature of 
Atman is that it is really Existent at all times. Self- 
luminous in all states, without the light of another and 
Knowledge that reveals everything. Bliss without any 
alloy, Nitya or eternal, without any modification and 
i^ways Full, Immaculate and free from the three qualities 
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of Sathwa, Raja 3 and Tamas and their effects. Ail these 
have been authoritatively mentioned in the Scriptures. 

sjsgnrcm 5 ^ 11 : 

giffoRfcig^ I 

qaft sq kJHiiflfa II II 

. 3?Ir*Td ffd | 

.qif^m q ffd 5qqcqfq|%^ ..^qprqi%q fdfnqq tfqtaqf- 
%qif5 *f*q ; qt qife dqi'q^jqq^ii^ ^qteqisqiH 
S^C^S: 5lfdIfrtfd Rq§^ 511^ 

?q*l:.i ^ifaTwdterRr^ tffcf fqqq^Ri^qisjg^q 

^qqqimid^KRffdia^wq a^i^rR flf<qqfqq5i- 

ankrH: (of Atman) (a portion of Sat and 

Chit) g^r : (the function of intellect) ijfh ipr (thus two) 

qqlaf (mixing) <u srfMl%H (by indiscrimination) ^nritftfh 
(the notion * I know ’) JRak (arises). 

25. By the indiscriminate blending of the 
two viz. a fraction of the sat, chit aspect of 
Atman and the function of the intellect, there 
arises the notion of 1 1 know ’ ., 

Notes :— If the Atman or Self is said to undergo no 
modification at any time, it may be asked how then ari Ses 
the notion of • I know ’ and the like, and this is e X pi ai 
in this sloka. A portion of the Immaculate Supreme with 
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its nature of Exigence and Consciousness is reflected in 
the individual self and this is mixed indiscriminately with 
that function of the intellect. Though the Self has no 
connection with it, such a connection is superimposed on 
« on account of ignorance, as a result of which arises the 
notion of, ‘I know’ and the like. Hence in the absence 
of the light of the Atman, the organs of sense and the like 
fail to perform their functions. As such they are by 
themselves inert, while the Atman is Self-luminous and 

needs not to be illuminated by'anything else. 

faRq?gqqr^fa i 

gufi ii \\ ii 

fifisir (foil *r Hqfd i 
& I sferowirct silt# ^-..snfer 
5i5?«rr^ ^rtsf sy irafcri. 3 9 -nfi sfa: f% 5 WTfl$gor*a|iT?cf:- 

^ sifa si® gift 

^ ^tri| 

9^1 %'■*$! forfWfalfit $555lfa4 RRISq 

filter i are *n?r: i q«rr firaqz«ifii«wT|or 

sw fim snfier eRRr^orrnteinl- 
TOfit **T fi?lf 

wvwnQOTtfls sri gn?e#$sfifrr n 

WWW: (to the Atman) ftfrfcrT (modification) mf^T (has 
n °t) f%: (to the intellect) (understanding) p 






(never at any time) (the Jiva) (all) (having 
understood) ?gT 5% (as the doer and seer) 3^ 
(becomes extremely deluded). 

26. There is never any modification to the 
Atman, nor knowledge to the Buddhi (intellect) 
Yet the Jiva (individual self), ignorantly con¬ 
ceiving all (to be itself), becomes extremely 
deluded with the notions. * I am doer, X am the 
seer * (and so on). 

Notes:— Herein the idea of the previous sloka is 
further explained. The Atman is characterised by the 
nature of Existence, Consciousness and Bliss, ; and it under¬ 
goes no modification whatsoever at any time. Nor has 
Anthhakarana the power of knowledge, being by itself 
inert. Even then the individual self which is but a reflec¬ 
tion of the Supreme consciousness ignorantly imagin es 
the body, the organs of sense and so forth as verily the 
Atman and is deluded in this .cycle' of worldly existence 
just as by the reflection of the coloured picture the crystal 
appears to assume , that colour. Sb also by the presence 
of Anthhakarana, the individual so.ul appears to imagi ne 
the Atman to be the doer and the like, when in fact that 
Atman has ho such modification or agency 



Up* 

^ ^1 at #1 l 

ait #i: uta, u $ 
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af^isKssm t fcifonft* fefei fro^or 
fi^r TO^ntsfasft ftfsr^qq: m *ftf| ^[^r- 
P#a 3 1 ,m 5;s 5 
§Mtoi3sif?3^*3«r qrafa? ^^qf^raif^Htn^^qi^i- 
^q>i^5f?q 3 3t3 qfagqq^jf^ TO- 

5 }sq*Kfoq& II 3 $ qfaffa: 353 ftf 3 ^q^ qj 5 fqf^ , 

m ^iRqqjifto m m: fc/a'sgftfr wmfor 

f^STfit 33 fc! 33T f3&%3 ^3^3^33: 5^l?gaiqoj5i;q- 

#3 5|li: ^3: ff» 3 TO! .fjfauft .afapFTOpf ^ 
a«W R3«t 3f? f333: 33*f|3: 

*f| 3 t 3 tf?< 33 : || 

■. ., * V • ; ' ■ .■, ■ 

33I35t* 3t3£3f3 3335113?#: q\*3S3!3 %5lt 5133- 

.,4 

3?353tf3f333: | 3?|S3T!3 3>33fa fo3I35R333 g?[ 
&*3t Srfit 33t^ f? 3?I?#*fq II |% 333l(?f?r H13: I 
«#t ^:^T^3j fll 5fa&3 3 § ^ISpf^H^q- 
■«I533 if? I 33 *lfa3l§S$:5lf? 3^ m\ 3333 
??33 ^35:^1^1^^333; ??|jff 3 ^ 333533 ^ I 53 
aft 3TO fifa: 35353 ?f3 ^3 33 ?t3: I *133^3 5^3*3 
!^g3Ffa3;?t3 4t3lf33^!313ll3|«?l *K313 353^ 

«t^li W&k 5:#{3 ^355335TO3I^ I 33113 g®3» 
#K3s*Ki3T^fa art# ^las:^ 3^5’.^if?353«i- 

®v 






*nfqfe II 

' - ' • ‘ 1 i 

? 33 «^?Jt. (like the serpent in the rope) sncWiq (one- 
self) (the Jiva or individual self) (having known) 
(fe ar) ufa (may suffer) qt? ^ftr ; (l am not the Jiva) 
«jRRm(the Supreme) 5% (thus) (if understood) 

WWT: (without fear) (will become) 

. 27. Mistaking oneself to be Jiva, like the 
r ®P® * or serpent., one is subject to fear. If 
the Self is known to be not Jiva but the 
Supreme, one becomes free from : fear. 


. t „l,^° t03 [t is bht indeed improper to say that the 
enWr nf n d . h *‘ 1,ke and not the Atman if the real 
• I am han “ * f* a " d bld deeds ‘ Father the notions 
note that the A* am . miserable ’ a "d so forth Verily con- 
attribute Am?n '* th ® enjoyer * and it is improper to 

“2H5 f r the actual doer 

'doub,i, t , Mted t i h n a ; h uS. about - sflch «*"—• Thia 


nature frih t e a ^ ng 0ne ’ S Self ' wbich is Nothing but of the 
to be the iiva ti ^* erne > eterna * and consciousness pure, 
and i, h . '“i eX “ Us in «>• Possession of the body 

‘ubiect toLfr b “‘ i0n “'."•o •Supremo, on. becomes 
resultant effort appiness> misery, or the enjoyment of the 
heaven'or fcdHnt °i l°" d a " d bad d " ds . « residence in 
, worldly pleasure" The^'T petdU ’ on •» hel .'. <* •**•» 

mistaken notion of the iivi 'h^.h” bT. 1 * KUC a 

1' j „ .. , ,, e Jiva to be the Self are but super- 

imposed on the real Self. As light dispel, the mistaken 
notion in darkness , fope , 0 b( , a serpent, .so right 






knowledge of the Self alone can dispel this misconception. 
This right knowledge is had through a good preceptor's 
advice and the knowledge acquired by a proper study of 
Vedanta, which would reveal that one's Self is not jiva 
but the real Supreme, Omnipresent, eternal Consciousness 
pure and Bliss absolute, whereby one becomes free from 
all kinds of fear, happiness or misery. As long as one 
exults oneself to be the mortal body, one is subject to 
fear, but when that self is seen to be but the Immaculate 
Supreme,, then one is- free from all fears,and entangler 
ments. This establishes the fact that happiness, misery 
and the like appertain but to the jiva, not to the Supreme 
which is Eternal, Consciousness Pure and Bliss Absolute. 
But it has been asserted in a previous sloka that passion, 
desire, happiness and misery pertain to Buddhi and the 
like. How theji can it be said now that they are the 
attributes of jiva ? The answer U there is nothing wrong 
in the above statement. As the reflected image of the 
moon partakes of the qualities of motion and the like of 
water, so also the jiva partakes of the qualities of its 
limiting adjunct or Upadhi, the Buddhi, and thus the 
notions of ‘I am happy * ‘ I am miserable ’ and the like. 
This misconception about jiva brings bn the superimposi¬ 
tion of these attributes to the Supreme which is free from 
all such attributes. When the right knowledge about the 
Immaculate Brahman dawns with the knowledge about 
the truths of Vedanta, this misconception of jiva gives 
way and the real truth becomes illumined. 

«9wrn?is— 
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| ai^f $£Srr«fi%?<T: %q35 ^ S3 

,; . t . * • 

qRq«f>?ft atfq gsri^ snor^H rratqarerasiwrcte 

#T: SRI^ m fiffol* *& 

«^qq>i5rqfe i qrarsTOOT: stout*: stoiiw 3 
srciflfafa stHsw&I: q 

sresi?^ it *w*rai3*i3^ ftsrawft %q ftotoif^iifc- 

j^: i 33 afRqq: *rcVi3SE?q 

gscrr ^qqr g$q<tf$if2f: 1 iRSq SSSsqfaqifcs^ftqf- 
w«wraf?fff i%5q|tq^j^_ 

qjRr^ I sffoq^rq- 

STT5TR ff^Rtfat^p ffq I <ar^5fl5*T5T: jf^snf^fq^SUJRq 

HRffifiN^ (Rpfqwfci*ESE?q ’qiqifq 

11 

•Hem (the Atman) arammrfa (illumines) q«i (alone) 
garmtffsifcqqifa *** ( the Buddhi and the like and the 
organs of sense too) ^qV (light) qnf^ (like pitcher and 
the like) *m<m (one’s self) q|$: (by those inert) 

(is not illumined). 

28- The Atman alone illumines the Buddhi 
and the like and the organs of sense too, as a 
light that illumines the pot and other objects 
but the Atman is not illuminedby those inert 
objects like Buddhi and so ;forth k 
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Notes:—-This sloka explains how the Buddhi and 
the like, though situated very close to the Atman, are not 
able to know of its real nature. ■ > 

. The Supreme. Self alone is capable 61 illumining the 
Buddhi or intellect, the chitta (mind), the ego. the ten 
sensory organs^ the five Pranas, the gross body and the 
activities of their presiding Deities, 'just as light alone can 
illumine pots , and other objects. It is self-luminous and 
is not illumined by anything else.’ The mind can at best 
conceive of the Atman, but cannot understand it really. 
But the Scriptures declare that the Atman which is self, 
luminous can be seen only by the mind, and this looks, 
inconsistent with the above statement. But it is not so. 
for the same Scriptures declare that Atman does not par¬ 
take in the effects but only in the functions for the sake 
of destroying ignorance and to,reveal itself. Hence Atman 
is different from Buddhi and the like, yet the witness 
thereof, untainted by their qualities and activities and 
capable of destroying the ignorance of the aspirants. 

* II ^ || 

ufa ?{h i mi qqirasqdqRm!^ R§q. 

nmwt criss^ir: 

si# 5T^»?i5*TT m qtasqdqr $R$q<raf qgi fa; ^ ^ 

V ^q *q$q m m $ta$q:.qw?RT q* sin m 
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srift ;p®k m 

*?h W>i^l^..3||WW *!#«$: 3f«f- 

4j^fcdr ^RRRi^f i «w 3(i?m: 

qfm&fteiri 6?r &® 

R«f: I cKM- 

wlwiftatf ^ fasft II 

(for its own knowledge* WFqqtvNs? (no desire 
or necessity for another knowledge) qta^tam (on account 
of the nature of knowledge) wot*: (of the Atman) ^tq^T 
(to the light) sn«T#*ta3l (no necessity for another light) 
(like) Wfwa^ra^r (for illuming itself). 

29. Just as one light does not require the 
help of another light for making itself known, 
so also the Atman does not require any other 
knowledge, as its very nature is verily know¬ 
ledge. . . 

Notes:—• Since the Atman is not illuminated by 
Buddhi and the like, it may be said that it requires 
outside knowledge by which alone the real nature of 
Atman can be known. This is answered in this sloka by 
illustration of the nature of light. One light does 
“ ie quire another light to make itself knowii. Its 
° lure is revealed by itself on account of its brilliance, 
likewise the Aiman which is knowledge itself in nature 
■ LI n(jt re q tJ ire any other knowledge to make itself 
“ oeS . - knowledge is. the very essence of the Atman. 
rf°Atrrian .requires the help of any other knowledge 
'd'Tii is different from the Supreme Brahma, the 











snwwtw: 
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statement becomes open to ihany objections. Making 
it depend on any other knowledge, strikes at the Very- 
root of. the Adwaita doctrine which does, not recognise 
a second. Further it leads to an absence of finality and 
is opposed to. the Bcriptual texts.. Hence it has to be 
understood that Atman does not require afiy other know¬ 
ledge to make itself known and it is not different from the 
Supreme Brahman.... 

tfNiwretntwwV: qafoitejrqifafgfsreqlr: 

*W*qi3WI$: ii 

f^n?M II || 

fqfq^fa i fqfa<stqr4l^ 

ftfaw? qfoqgq & 6I5faf6 ddjqifqdl- 

5i9?q ■ i 5ftqiwq<ffitqdt: ^qq^qtisreqq^iqqt- 

Sfltfqaqfaq^qstoiq iqtqqq^Mwfafa^qsitf^iTfT- 
dmq*i?»r^i*T^orqf fqqi^ i arc *nq; BtqRqj^or 

«^3q*T^q *rfp gyprif?- 
«53E91 691 S«6^TqR9H^*TgiqiWaqiir dgfU q^q^faq- 
1?^ 6g[RI ^fqdqitqq^R?I^Tq 
n fedr fqaiqtaifcfa j 

®6?6f qf aft ^q: sftdsqt fqf< 0 «NftTdsq: | 








sncflsjte: 
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§ 3^: * 

«pr°I3. II 

fltaaww^i^^ 3?<i5*?«itqqf%fa: 1 

vO 

q^r ^ *raa % ^icrc: 11 ^aj 11 , 

fsfft|«iT (discarding) (all limiting adjunct's) 

^a)%W*ra» (with the expression * not this, not this *) 
(one should know or realise) (identity) qgraiqih 
(with the help ot the great texts) 5ftq»OT<TW<q5Tt: (of the t 
individual and the Supreme Self). 

30. Eliminating all limiting adjuncts with 
the expression * not this, not this *, one should 
realise the identity of the individual and the 
Supreme Self with the help of the great texts. 

Notes :— SJokas 30 to 36 describe the doctrine of 
Neti Neti (negation). The lim'ting adjuncts that mark; 
out the distinctions are manifold, such as, collective, 
individual, gross, subtle, causal and the like. These are 
to be discarded as not the real Supreme, by eliminating, 
all of- them as separate from the Self. The identity of 
the individual and the\Suprem'e Self has to be realised by 
careful investigation of the great Vedic texts 'Tat Twana 
Asi’(Thou art that) and the like. The aspirant should , 
first acquire the means of realisation, such as the discri. 
mination of what is real and what is not. Then he should 
approach a right preceptor and, pleasing him with his 
humble and sincere service, obtain from him the proper 
advice and explanation of the Scriptural texts relating to 
the Supreme, like * Thou art That ’ and so forth. Th Ua 


WlWtta: 65 

hearing the advice from the preceptor, he should think 
about the two objects ‘Thou’ and ‘That’ referred to 
above and then, to be fixed in that identity of the indi¬ 
vidual and the Supreme Self, he should incessantly con¬ 
template on the truths of the great Vedic texts. Then he 
would realise the Supreme as Real, Full, Knowledge and 
Bliss Absolute. Thus the process is briefly put’as hearing 
of the Scriptural texts with the aid of a preceptor,.then 
meditation about them through reasoning and last, incess- , 
ant contemplation on the truths thus reasoned out* This 
alone leads to realisation of the Supreme.' 

SFras*rfirllt i aiBi 

mfrn i aq^ ifo wramrain *151 srafaififc- 

ftglgffrifolfa 11 

qatew u Hu 

an^^fflfer I m *wfe- 

31d ^ 1^- 

^9k ««rt ^ 1 »j£N: 

^ 3fcr qq 

^ toil: | 

q* mni «r 3 
fcstrftoifefcr m:n 
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ensRita: 


anfqvHi (born of ignorance) (all visible 

objects like body and so forth) 33^333. (transcient or 
evanescent like bubbles) (different from these) 

foltff. (one should realise) erg 3&i3 (I am Brahma) 
(immaculate). 

31. The body and the like visible objects 
are born out of ignorance and are evanescent 
like bubbles. One should understand the Im¬ 
maculate Brahma different from these, as -* I am 
Brahma \ 

NotesIt was told that one should realise the 
identity of Jivatma and Paramatma through the process of 
hearing, nieditating a:nd incessantly contemplating on the 
Supreme with the help of the great Scriptural texts, 
superimpositions and exceptions. The same is made clear 
in this sloka. 

The body and the like visible objects are but the 
imaginary products of ignorance. They are neither lasting 
nor real, but evanescent like the bubbles in water. The 
Supreme Brahma is quite different from these body and 
other objects which are unreal, inert and conducive to 
misery. The Supreme is Satcbitananda, Immaculate, free 
from the three qualities of Sattwa, Rajas and Tamas and 
their effects. The Self is to be understood after eliminat¬ 
ing the body and the like as not of it; but that it is verily 
the Supreme. 

^ II ^ || 
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| 3f?q^qi^ g*lWfRIc( 

... * q * WlftslW sf^oi: ^ mi Wffrffi:- 5|tf 

*$&*!« w^wrar '.«nft«* '*$ W: Xtfmx 

SflfW^T i^$j. 

wfewrw ^ 5r?ff5f?m^^ia[q : : *$; fo^r: * , 

qjfafl q>?!p|^ qs«r|%rr fofg. 

?f7 Hq?«r; llqqigqqt |, affifCTfsffi gpsj- 

9$5:Slfoft?RqqR<T;i || ‘ - r 

^ . . ;• ■’ -i ' - ■ ' ;• .’ '■lr>y.l':',r ''.'';.• 

^SP^Tc^ (being distinct from the body) q % 3l?iraii- 
(I have no birth, old age, decay, death and the 
1,ke ) *as?lfqfqq% : (with the; objects of sense like sound and 
so forth) «§=; (connection) %f*ffjpra?n (being not of the 
senses) «| xf (and have not). 

32. Distinct from the body that I am, I 
have no birth, old age, decay, death or the like. " 
Distinct from tho senses, I have no connection J 

with the objects of senses like sound and sS 
forth. „ 

Not® 8 :— Having described in the previous sloka the 
nature of the process of hearing the Scriptural truths, this 
and the following sloka describe the process of meditation 
The soul is distinct from the body which is gross, inert 
and perceptible to the eyes. Hence it has not.the qualities 
of the body, such as birth, existence, growth, old age. 
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decay and death, nor caste, nor the religious* orders of 
lifje. The soul is thus free from all kinds of modifications, 
likewise the soul is. distinct from the senses and, as such, 
it has no connection with the objects of senses, like sound, 
touch, form, taste, smell, talking, taking, moving, purging, 
bliss, nor respiration nor inspiration which are the activi¬ 
ties of Prana or Vital airs, nor blindness, deafness, dumb¬ 
ness and so forth,' the qualities of senses* Hence is esta-f 
blished that the soul is never at any time in any way 
whatsoever attached, nor is subject to the pleasures and 
pains produced by the activities of the senses. 

II ^ II 

awrewifefcT I ff.^ I ^qiQTtflRRI53p*telSKIR R*R: 
Rt: I Riqt RRW^Rlfa || Rlfjqtfam: 

sfMt fcrcraifctanft si^rt srrRRiR RfaqtstRtiflt: 

VO . ~ . 

qfasig; afRR^lR RRUftdsRlR % RR 5 :^?ir|rrrt?r: 
5:^RT«q||^^|f^5|;qoq8ir, *TR: ?£R*fRRRTflft>:, |R: #*:, 
Rff Rb^*JUsR|Snfr«?: | 

SII^IS^R «tRRtfl?R«I «R §S°n: R I 

35RI^3i < fcl?Ri4^R? ! n^R^ 0 SR??Rj^R^RRR: 

RISftfcT g3§f*TR^§[RtRh: II 

(being not of tbe mind) H % £:3tmtTO*TIRR: 
(I have no pain, desire, hatred, fear and the like) smpij: 
(not of the vital airs) f* »WHT (verily not of the mind) 
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3J»: (pure) (thus and so forth of the 

scriptural assertions). 

33. Not being the mind, I (the soul) have 
no grief, desire, hatred, fear and the like, and 
indeed'the Scriptures declare that the Atman is 
neither Prana nor the mind, is pure and so forth, 

, NotesThat . the Atman is without grief and the 
like is explained here again. The 8criptures declare^that 
the Atman is neither Prana, nor mind, and from the 
.Atman are horn the Pranas, the mind, the organs of sense 
and other elements. As such it does not partake of the 
nature and T qualities of the mind as pain, pleasure and the 
like. ‘ Dukhha ’ referred to here relates to the pain born 
of the thind ; Raga relates to the attachnicnt for pleasures 
here and hereafter. Ovesha relates to hatred, anger and 
so forth. Bhaya has reference to fear from others, thieves, 
wild beasts and of the miseries of hells. The w t ord Adi * 
has reference to the various passions like covetousness, 
delusion and so forth. The Atman is Bliss Absolute. It 
has no concern with the qualities and activities of the 
body* senses, intelleot and the like. .. 

11 

ft&it Pi# I 

Prawit fosjpElsfa Ms: 11 vt n 

| 3ii gwifrq «pi- 

fs#»r*ifd | ftfapd: 5dRI^l: fdrd: 
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^WRWlllwrWRfer: fiffow;- RfW- 

fas?* fWTOfcf ?%J «%R5RR5^!3 

tef Wft flt q«5taq#r ffRSTC: 

, I fiftw: ,^f^5RR[^ fcltt&q: 3^1- 

ft^R: mqicR^R^SRlf^Id epj^sft 

fid fRTC: II 

fu&n: (without attributes) ftfeiftr (without activities) 
fuw: (eternal) faffs'?: (without any doubts) (un- A 

sullied or all illumining) fMi$l?: (changeless) f«R|^: | 
(formless) ftcugsB: (ever free) sj%i (I am) fcrfc*. (pure). i 

34. I am without attributes and functions, 1 
eternal and without any doubt, unsullied and ' 
changeless, formless, ever free and immaculate. 

Notes:— Having described the process of meditation 
in the above two slokas, the following three slokas des¬ 
cribe the process of contemplation by the aspirant in con¬ 
sonance with the blessings of the preceptor. He should 
contemplate on the Brahman 4s having no attributes, 
being devoid of intellect as that Supreme is or as being 
distinct from sound and the like and > the qualities of 
Sattwa, Rajas” and Tamas, as .having no function being 
devoid of the organs of sense, eternal as being the sole 
witness of all at all times and imperishable, as one without 
any doubt or resolve being devoid of mental faculties, a* 
unsullied having no connection with anything, changejes* 
as having no subtle body, formless having no limbs, ever 
free as being always untainted by Maya and her effects/ 










































Immaculate as having no Anthhakkarana or as being 
unsullied by passions, ’ , 


. ** 1 

f **wi 


^ SlfoRft IK*™ 

sfo ^ifawraf^a: w ^tfoWFwra \ 

feS: fl§.<lv*T3 *fi|3R$s{q qlH: i’R’Bf • 

awflseira ^ ftfo: JP?|^^ *!{%£: 

33lRqtq^^ 3T33: fe*l^ra- 

^^tsq srci^ «n^s^aia u 


srjj (I) g» $ rcret (like the sky) fl$ (all) 

(pervading both inside and outside) sr^i: (unfaltering) 
931 (always) fj^w ; (even-balanced everywhere) f^; 
(eternal) (unattached) fSuftr. (pure) «rq: (steady). 

35. Like ether 1 pervade everything, in¬ 
side and outside. I am unfaltering, always 
harmonious everywhere, etornal, unattached, 
pure and steady. 


Notes :— The Supreme Brahma pervades all subtle 
and gross forms, collective and individual. He is imperi¬ 
shable. He is evenly balanced always and eternal at all 
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\ • 

^fqqaitovfrercftcr: ftf^T: «$*<? 

toffe fag?* 3?«f:, qgT 

tor flsraft flf toH: 

, **j&. I ftto?: .tototol. to«I»l: toW:.«HT‘ 

qRTOf?r^i: togf&: qraia^HtesFRi^qra qq^sffi 

_.9$WW: ftq55: *|Jlt«nfe*T3*| 

■tof^iii 

fsr^oi: (without attributes) fqfc$q: (without activities) 
firW: (eternal) (without any doubts) fsRgFf: ( u0 ' 

sullied or all illumining) (changeless) fsR^ 1 

(formless) (ever free) a*f|q (I am) fcrfhs: (pure). 

34. I am without attributes and function^, 
eternal and without any doubt, unsullied a- 11 ® 
changeless, formless, ever free and immacula , * e ' 

Notes:— Having described the process of meditat 1 ’ 0 ® 
in the above two slokas, the following three slokas d®* 
cribe the process of contemplation by the aspirant in c °.. 
sonance with the blessings of the preceptor. He sbo° 
contemplate on the Brahman as having no attrib**.® ' 
being devoid of intellect as that Supreme is or as be* . 
distinct from sound and the like and *the qualit‘ cS . 
Sattwa, Rajas and Tamas, as .having no function b e ^ e 
devoid of th,e organs of sense, .eternal > as being th® 5 , t 
witness of all at all times and imperishable, as one with 
any doubt or resolve being devoid Of mental facnlti e5 ' g 
unsullied having no connection with anything,; chang®^ er 
as having no subtle body, formless having no limbs, ®' 
free as being always untainted by Maya and her e# c 








- 

Immaculate as having no Anthhakkarana or as being 
unsullied by passions. 

at ! 

wn VUl 

I fasr JRVifta UB-^rcfWt ®W W 

gl aisq^ii^^i^ *wfgs<«3m^ Slflfcfltf 3R^4d: 

aiTOfSTCH ^*ra: 3 F?$ft«* s ntf* 

qoijfeft: l 3fi[ ***& ^fta 

*!T3d fjfcq TO flW: 

ft 9* I 

ftrS: «|q^ra[ ^I55^sfq qlfl: ftWf- WlRlftte^W- 

*f|d: ai^Scqq fifo: JPctofrl iR^S: 

3j3»l*lWfa3; $fa «j!fc ai^:.9JNw9^fel:fe*lwi*ra- 

?ng^sq $ ihjjoto^11 

m (I) «ran*n* (Hke the sky) m (all) 9%^(jia: 
(pervading both inside and outside) arsga: (unfaltering) 

(always) (even-balanced everywhere) %j(: 

(eternal) fsj^t (unattached) (pure) srq: (steady). 

35. Like ether I pervade everything, in¬ 
side and outside. I am unfaltering, always 
harmonious everywhere, etornal, unattached, 
pure and steady. 

Notes :— The Supreme Brahma pervades all subtle 
and gross forms, collective and individual. He is imperi¬ 
shable. He is evenly balanced always and eternal at all 
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snwite: 


hevnnH ^ n0 ^ at * acbe d to egoism and the like. He is 
Steadw and*!!* 8 ° C attributes . and so pure. He is full and 

steady and has no motion. 

" ^ Wa^uftwif— 

■ ^ tirngfo m. ll uII 

... 1 ^I3^scq^5f4qg5^;^^i^f- 

. Jjj*. «l?i fifo- 

^ ^ *wrai«Fst y fasg pr i agpj 

.^PraRjsi: ?fjor 3R gsreM 

1 «|3S$sft 

•n^Rfl^ ^R fd^ftlR^T 3f§}| ^^HHlfifq^I^doRWr- 
jr^r^i 

SwtTC q 5 df^SRtR^: I 
^ qqpnrwf g^t 

f^T®?fR3^ (eternal, immaculate, free and the only 
one) ara^R?^ (BHsa complete) 3 ^ (without a second) 
W*f (imperishable) g?w (knowledge) anpxi (endless) «» 
(which) q? m (Supreme Brahma) atgrfe (verily myself) 
SR (that). * 

30. I am indeed that Supreme Brahma 
which is eternal, immaculate, pure and the one 




73 


sole, Bliss complete, without; a second, impen- 

stable, Knowledge and endless. 

Nolaa:— Thekpremo *£l 

f a " times ”"‘ ai "‘f “fS™ -low by resultant 
free on account of its not being one Sol not 

temts of action or PwJ* ‘ h it in anyway. It is 

having a second comparable ag ^ 

4itraya having no- entity t J It does not 

itself. It is not liable ^ decay s ^ u has nQ 

depend on any other light for 

end and is infinite. The aspirant is w 

himself such a Supreme Brahma. 


in^WT: ^ . 

m f^cRf cn * 

ftnr- 4 rp 
tftar ait sfereftfi 

5*fcT fiTOTCftt II 

(thus) BRsatf E B (constantly or incessantly practi¬ 
sed) s&Swftfe UWWt (the conception or innate inclination 
that I am verily Brahma) (destroys) st^nf^%qr^ (the 
i distractions of ignorance) O'he diseases) 

(the medicine). 
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37. , The conception, * I am verily Brahma * 
thus incessantly practised, destroys the distrac¬ 
tions caused by ignorance, just as an elixir or 
medioine cures diseases. 

Notea :— Slokas 37 to 39 describe the means of reali¬ 
sation or Vedantic Sadhana. The three slokas mentioned 
above are to be meditated upon by the aspirant incessant¬ 
ly, in full faith and without any other idea that would 
stand in the way* This incessant practice of contempla¬ 
tion destroys all the effects of illusion, and one slowly 
realises the Supreme Brahma. 

|| || 

RR'dA*! | ^JTtsfer si I 

-«|RMH$ltesr II 3rfilfT^ft^ grR- 

I 3tR^JTIw 41TO qtdt qqft'$*|gr || |^lf^ 

5pRffKrfw«F*TS[5Trf§55q g^rCKf^fR- 

d#3frdf?if^?n0 ‘ anota: 
sqRs.* Rfld: Rncir: tof: *i*tf: $ft«&rgfciTq;g*i- 
*?SF «: Sf'NfldR^fsir^d. aid T* Rfacflft 

snm^Pr ^ 

N f?q«T: | ap?F sn§flW|- 


«ncfflN: 
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RTfqq^fqqqi vftqwj JfitR stespqsft: $3^TO9raqpKg. 
faqq: mm* esir%^t^q^ng%?^ci, %y&i ara 
«?q 3R*cT ®Rlfffa %jfS5lSRq(«S^ %• ^»f?T- 

qfa« 3i^o5R?|^« q* m *n^ 3qfq%qwiq*9i*qi$- 
5qf?3ftf*R3*W B§fqqq?g q?i^q^Riqg«^«qi%^f- 
qr^Hifqt^q s?q& i qfoft pfa aeraqiRR *sftr fas? i 
*?*>]*& qdfqgtRt fsNtqfarqf&f: II q^gicq faf- 

mewing: i qRgfesd qifciqH i a%- 

q»m *R: t*qr qqWPgqft iq : a sqfqqqrcft prensfor- 
*TR*Tfqg5% II fRlfe qqqgqqifqfcf qiW: II 

(in a solitary place) BTTdVq: (seated) f^|i(: 
(bereft of passions) fMst^filpr. (with the senses controlled) 
(should contemplate upon) <?*6 «il«HH (the one 
Atman) & (that) 8nr=H (infinite) sRwrfr (with a mind un¬ 
devoted to anything else). 

38. Seated in a solitary place, bereft of 
passions and with senses Controlled, one should 
contemplate on that one Atman infinite, with¬ 
out thinking of anything else. c 

Motes :— Having described the nature of Savikalpaka 
Samadhi through the process of hearing, meditation and 
contemplation as set forth above, herein is described the 
nature of Nirvikalpaka Samadhi, through the process of 
restraint, posture and the like. For steadiness in contem¬ 
plation certain requisites are essential. Steadiness is not 
within the scope of one who is given to eating too much 
or eating little, nor for one 'givdn up to much sleepiness 




* ® airwita: 

or vigilance. One should have congenial food and exer 
cise, should apply oneself to proper actions and should 
nave normal sleep and vigilance. He should be far awao 
from 'the madding crowd in a solitary place like the bed 
of rivers or caves of mountains. He should assume a 
comfortable posture and give up all desires for pleasures 
worldly or celestial. He should control his senses fullw 
by withdrawing all their activities with external object * 
He should not think of anything else except the* one* 
Supreme that is infinite. In such a contemplation fie 
ould see that he does not fall a victim to distraction and 
the like enemies to steady contemplation. Thus acting 
be begins slowly to realise the Supreme infinite Brahma 

fronfit enVClopes a11, and nothin S apart or different 


WWW 

t a#® ft#* qjR- 

9? ft*s§r ftprat *qiwft qcfrwft 

few# 

93S : fal 3tfi?^npiT 3U^fr aiffitty# qfejiif 

ftffljf qftsicq 

«p?fttl<q& i qgr wonfe^ qsiqfefe 

qqfeftRJSf: | irft 


I i: 77 ; 

f^q£: I q^l^fa q^pgra^KiR I Hffd 

fqq^lfaqxiNsi^ sjRqfq \\ 33*11 3 fa- 

j *i^qi i sn?q^ q^: r^i *i fofs# fosHu 
qfagl W sfesq^i qffrft 1 ^cqW: 

[ R^tacl u qiga* $q*t sqtfo i 3^ 

| 9 «f^e$% 1 gUPt^M SMt fa^qft 11 

«i6rf 4tol aft qipi w^ws i grafts fa^3 
; ^snqsro^q ^ 1 33 * 151 ^^^ \ ®*t 

j" sifcfcT «rt ^t^qwqwrciffesiifs 11 

(in the Atman itself) stfe? tV< (the entice 
visible universe) ufu < 31^*1 (having dissolved) fypn (hy intelli¬ 
gence) §4)l (the wise man) *nu*fal (should contemplate 
«Pon) rn* 3TTc«rt (the one Atman) EwSTOTW 0 ike the 
Pure sky) u?T (always). 

39. The wise matt should by his intellig- 
cnee dissolve the entire visible universe within 
j the Atman itself and incessantly contemplate 
v on that one Atman which is like the pure sky 
(ever pure). 

Notes:— When the visible universe is actually con¬ 
ceived and perceived to exist as different and distinct 
from the Supreme, it may be argued how it is possible to 
cultivate the notion of the oneness of the Supreme. This 
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is answered in this sloka. The aspirant after emancipation, 
having mastered through his purity of mind, steadiness 
and steadfast knowledge about'the Supreme, should try to 
see.the entire visible universe within himself, realising 
that the visible universe is unreal, being but the imaginary 
product born of ignorance and that the Atman alone is 
the one real eternal. He should realise that cause and 
effect are in essence one though they appear different as 
Brahman and the universe, and thus gradually merge both 
cause and effect into the onu Supreme, giving up their 
notion of separate entities. He should contemplate on 
nothing but that one Supreme of the nature of Existence, 
Consciousness ane Bliss Absolute. He sees everywhere 
that one Supreme alone and nothing else. Thus he slowly 
wins his way and realises that one entity alone of the 
Supreme everywhere. This has been supported by the 
various texts of Scriptures and the Smritis. 

stfaqt^fa gggyif 

i ' wimirafcft ^4. ^ 5 

^mwnrww qffosq RrcMt: 

tfs ^ j 






q ffcfr qswq't i m ftsfo mm-. 
a ffa xh i sqqq^qft- 

*qm ^qiss^R^giqi^q foqqt'niqi 
f% qqssqftfa 3pt<3 mf<s u ’ 

(form, colour and the like) 333 (all) firpn 
(having given up) (one who has realised .the 

Supreme Brahma) ( w ^. undivided 

consciousness and Bliss Absolute) tqqfuqit (remains). 

40. That one who has realised the Supreme 
Brahma gives, up all forms, castes (colours) and 
the like and rests in his own intrinsic form 
which is All-full, Consciousness and Bliss 
Absolute. 

Notes :— Slokas 40 to 46 describe the fruits of Self- 
realisation. Elucidating further the idea of the previous 
sloka, herein is described the attitude of the realised for 
increased faith of the aspirant after emancipation. The, 
realised is he who realises within himself that great 
Supreme Brahma, like the sages Sattaka and others. He 
knows ho distinction of form, caste, colour, orders of life 
and the like. He knows nothing but the one Supreme. 
He sees within himself that Brahma which is All-full* 
Consciousness and Bliss Absolute. He is incessantly on 
the thought of Brahman. Thus those realised like Sanaka 
and others are always on the steadfast thought of Atman# 
giving up all worlclliness. When such is the oase with the 
realised, how much more should the aspirant concentrate 
on that one idea of Brahman who is Immanent, Omnipot¬ 
ent and Omnipresent. 
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*nq— v 

5W?H|fero?: q> RRijft ftsm | 

RiqH'q^q^iKN^ *atwq era. n 8UI 

| qqq> %q*5 $q *q$q q*q qfa- 

5R?tq5$q 5f£RR qft^qf%^Rr^qq*q|f^qq : ^I^R- 
qzifelqqq^Rr qrqrcns^ ft^raiwr gR 
'Rlf^^qq^t qk: |rq: q?I%: <*q^§qf qftxtte; qj f 
*15t ^rar %q %fcr 4t fq^fa: q:, q^ a^qqnq^ 
3^: ^ # ?migr qi?fqa^qjjqfqssFir 3n?qfq iR'jpT^r- 
sp TOft 5^(ur q fq^ qi% / qg OTwrft 
% J i fRq f?qiqn^jiqf fqql^ qi^qql^s^r qte^qqqnqq 
f5«m qggf^grpqfq s^f qqjfORq q^lfaqqftqqtaifiq 

^cRqi^l'g^ *qqqq>RRq*ffiqq: q^fTCISfatf^iq: 
wftq qfqfcf I qq q* m *qq?R qqsrer^ i 
qqsrqn^R^r & #qq qqi^fq *uq: i f%qrc*ft 
%q ftsiritaifg?qjfg3id: i qg g^fanqfq^igsr^q 
^Rife^sifosRtq qsqqiwfq ^fe^ft^rg^qq 
%5r toiotv: ss^^q^qqqqra^qqT^rqftq ^rrg^q 
qfoqifgqsnq q*qi4q«qfq*rq*g*ftq&q qsfiqeqiq ^qrq^ftq 
&3RcfftfcT qqqqt^gsq, ssq&qqqr f^qr ^qqj 

m (q«?% n 
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(^e distinction of knower, knowledge 
and knowable) SKmrfk (in the Supreme Atman) ^ fgrdt 
(does not exist) (on account of its being of ' 

the form of sole Consciousness and Bliss) (shines.) 

(of itself) ^(that). 

41 The distinction of knower, knowledge 
and knowable does not exist in th© Supreme 
Atman. On account of its being but sold Con¬ 
sciousness and Bliss Absolute, it shines by itself. 

Notes:— When the distinctions of knower, know¬ 
ledge and knowable are knowh to bxist} it may be asked« 
how it is possible to achieve the pure contemplation {con- # 
ception) of non-dualism. The kno.wer, is the reflected ego 
that grasps at sense objects. Knowledge is the under¬ 
standing about those objects, ther knowable are the sense 
objects. These distinctions do not exisirin the Supreme 
Brahman which is different from mattefc and its effective 
products. Then who is that that knows of the Supreme 2 
As explained before, the Atman knows <it of itself , by its r 
self -luminosity * In, the Scriptural text * by whom can the 
knower be known % there is implied the distinction ot a, 
knower, but that is mentioned only to distinguish It from 
the visible others and to elucidate its own luminosity, and 
not as an inherent attribute or distinctibn fundamentally 
appertaining to it. It is a matter for realisation alone. 

WrmroII. fit l 


6 
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•mwwte: 


■WqilBfqqtq: afem R«ROTKflr fRqr «iPW«ft ftf& 
qOTq>«wfa$qqttf wri -ftwrt «$ sfa w 3^r sgsqw 
«ra»rf?toqr«r «?q»rfcKrcqf*wrt qwnftflwwqfafqsRfoft- 
w* §«r qqrssr eifS: wfcji^R*! wwqrr«rawtalwrt qnfc 
^ ssftafcqfr 1 m rf.fifcra silfcr worm at su 
af|qq% wgwroRfqwsq a«it sis dfc. 

qcwftqrsroiqfaNrt a a# mfo 

5wf^aqq5iaiaiq<orawr5Ra?q5it aa^a araa *w$m «wwr- 

a*ftr $arr qorqsftawfSm 1 Rrer 

qfogg: 11 graiffr«it^affor aarai?fa^ a*n—fajifesraiiff- 

aaar^ emr gfa^iaaaaia(«ag^qq>°?q5a3aq^ia aia: 11 

^ (thus) 3 T M TR*nV (on the wood of Atman) 

(the churning of contemplation) B3cC (incessantly 

practised) g^tCT (arisen) ajqrnftf'H^l (t^ e fl ame ofknow- 
ledge) (the entire fuel of ignorance) (will 


consume). 

42. The flame of knowledge that thus 
arises on the constant rubbing of contemplation 
on the wood of Atman will consume the entire 
fuel of ignorance. 


Notes — Herein is described the fruit of concentre, 
tion absolute, practised by incessant contention as 
mentioned above. Sacrifical fire is kindled by the friction 
caused by rubbing two fig sticks, one against the other 
below. Likewise the fire of knowledge is to be kindled by 
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rubbing the stick of Pranaya Mantra incessantly on the 
lower stick of the Mind. Thus arises the knowledge of 
the Supreme Absolute. This knowledge destroys all delu¬ 
sions, as the fire consumes all the firewood. Then he 
begins to enjoy the bliss of realisation and' freedom from 
bondage. r ■ 

ewfton wtfe* sgfaqiTOmttt wft wr- 

^wrmrr ssnui |ffi fWwit sjroqtwfu smsrifq 

fbug sftr snsrcm 

9Rl9f8WWH— 

m n n 

md&ft i «istta 3i^<m & qftq 

$ wt atarorasiif. 

*f<r tra: sfcrtspn* ?fqfai?m <rt 351 

svfanMH q«r. ."wiw i 

3 ^qf qifaaqiwT: i. m 

qqsitfqfcf SWW II sqtfflqinfq II 

|rq 91*1*1** ife m-. i 

f^i^T, wr&to <*qifasraa: q&s?:, q g *u«i- 

wi^, aft 9 }^ mfa \\ 

«ng9ft«r (Like.Aruna, the charioteer of the Sun) q)«hf 
(by knowledge) tp (at first) (when the dense 

darkness is dispelled) fra: (then) srilu$ftq (will manifest) 
mxmi (the Atman) (of itself) er§pnf?!W (like the Sjin). 
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43. When ignorance is first destroyed by' 
knowledge, the Atman will manifest itself, just 
as the Sun manifests when the dense darkness 
is first dispelled by the dawn of day. 

Notes:— This sloka illustrates how the Supreme 
manifests itself after ignorance is swept away by know¬ 
ledge. The knowledge that is referred to here is that 
knowledge of the identity of the Supreme Brahma and 
the individual Atman. All ignorance is first destroyed 
with the dawn of this spiritual knowledge, which manifests 
of itself that Supreme Brahma which is full Consciousness 
and Bliss Absolute. This is just like the Sun manifesting 
himself as soon-as the dense darkness is first dispelled by 
his charioteer, Anooru, which is the dawn of day. By 
this is suggested that the aspirant after realisation has to 
strive to acquire the means for realisation and not realisa¬ 
tion, for as soon as the former is acquired, the latter 
comes of its own accord. When he is thoroughly qualified, 
realisation follows spontaneously. 

31OT § Scicl 1 

n n 

311 ^ .1 3 

*rw#r mhfo ii wwwF*. 

$5gpjj; JR*Plf*r5T: WT9TI 3 £THjtsf<T 

eimonfftttqr *iiw 


«nareNi: 
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S5it% mU srffoW: 511% flfd 

flcfteHh i ft^faerajOT m cwi 

RIH^. 55SI ^ *!lRr sfifr& l rn *TR: m WSlf^ 

iftaowrerci 'a^aiB^stniw- 

*n#i ^f^i\or * 

qRa^isfraw^fa^Jif *afcn- 

.fiwwiwnflria ^tW»KR%sEr5i^flr u 

STTcHI g (the Atman) 333 (always) m^fsfii (though 
attained) u<mgq<^(as if.not attained) sritarawr (by ignorance) 
Uen$t (at its destruction) unrag (as attained) *nfa (appears) 

^ re wgUTOl *W (like the ornament, on one’s ownneck). 

-( v r> -i r, ■ - -■ 

44. Verily the Atman, though ever exists 
in us, appears not to exist through ignorance. 
When that ignorance is destroyed it is attained, 
like the ornament on one’s own .neck. .. 

Notes :— .Herein is described when the Atman be¬ 
comes realised. The particle ' Tu\ here denotes the 
peculiarity of Atman as distinguished from everything 
else. Atman is ever present and eternal; and yet appears 
not so shrouded as it is by Maya.. When that Maya is 
dispelled by knowledge born of the hearing of Vedanta 
Atman manifests of its own accord. This is illustrated 
as follows:— A certain woman is bitterly pained at heart 
at the thought of the loss of her necklace which is on her 
neck itself but she has forgotten of it. 8 he finds it out 
with the guidance of her companions and her own memory. 
Likewise the aspirant after Atman,guided by the Words 
of a wOrthy preoeptor and his own contemplation, comes 
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by the Atman which is in him always but forgotten as 
such through .the power of .Maya. 

, «rg $fcss*i ifa ^ 

W ifonssi 5f^R^rf^r5tf<n?— 

fen ssjfrt ivm \ 

... Oft# c#t% ^ \\ 3H II 

snonfqf! i 3^^ q* ^ sn 5 ^ 

^gtsfftfcf qjf^fcqq: I 93: fafaRS «H5 I ^ q “ 
cr^T enfe# q>fl<Tci*qs! si 

enfa% m\# si «fci q^- 
sqiq gcqfafcr ipi afaq. *ro3?3i$3ft ^ ,R “ 

*mi qq ftqai i ««r 

•ns! *?cfte?& i ajtq*q?q qjf^ci^q ^fmfqqj^qRtqi^ 
^ 5fqqR5qq»?qqrqtni^qq^tqq g^tif! *nq:, *3 

sTIffr 5ftq?q, ¥R«fifs?clfq?3Tfc effe af%lf%: «^WS1^WT“ 
mi 5fa$fa i sftq^f *qiwq#ra*i 

3rfHf% qf8i;s^ qjj^qrqifqq^q^! fleq^HR^w^R*^ 
aqgftqfat ^WBwnfwBPl <$ safa si 

«f*T 

fqq^! f!q?qf! i q*r $qfai snsj^nq 9 3 3S* 5% 
.^oft fqqq^ qqi q^i^qq- 

fih^si *wm if 3 sftq if! mfc q>fa^q*q^3i§.. 
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fold W I *ri?: I 

f*rad iraMMk. fterai: ;i W$#rafl^ 

st *RW |icT g&'l #1 sinful «i?R«?qrafq^: II 

^mnV (in the pillar or. post) 5 ^ (like man) Ww 
(by illusion) $qf (superimposed) iigifii (in. Brahman) 

(the state of Jiva) aforw (when the real nature 

of Jiva) (in that) tg (seen) finraH (disappears). 

45. The State of jivahood is superimposed 
on Brahman bn account of illusion, as the form 
of man is superimposed on that of the post, but 
disappears when : the real form of 'Jiva is seen in 
it (Brahman). ■ 

NotesJust as in thick darkness, a'.post is mis* 
taken for the form of a man. so also in utter ignorance or 
illusion, real Brahman is misfakehlor Jivfli; Hence the con* 
ception ‘IamJiva’, when in fact 'lam really Brahman*. 
As long as the real form of Jiva is seen to exist only in 
that falsely assumed Jiyahood and that assumed Jivahood 
alone is conceived to be true or real, so long is one 
deluded with the notions * I am the doer, I am the enjoyer ’ 
and so on, taking them to be the attributes of Atman. 
Since Jivahood is one assumed, it cannot be real. What 
is real is verily Brahman. If then this mistaken concep* 
tion of Jivahood is due to ignorance, how to overcome that 
and know the real ? This is explained in the latter half 
of this sloka. When by the aid of the wise preceptor’s 
sound advice and by a proper and deep study of and 
meditation on the teachings of Vedanta.one comes to 
realise that the assumed form of Jiva is born out of one’s 
own ignorance and that the real form is verily Brahman, 
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: then the illusory'.conception of Jivahood disappears and 
One sees the Jiva verily as Brahma. •> Just as on the rising 
' of the sun what was mistaken to be the form of man in 
thick darkness is realised to be no man but only a post, ^ 
so also on the dawn of true knowledge what was mistaken 
to be Jiva is realised verily as Brahma, and all superimpo¬ 
sitions on that Brahma Of JivaboOd and so forth disappear, 
and Jiva and Brahma become identified, to one who has 
thus realised their identity there is no perversion of truth, 
nor any kind of doubts,,n°r has he any action to perform* 
which suggests that the realised are above all Karma or 
injunctions, positive or negative? 

«ig sr|sfa i snt 


^ II 8^ II 

asngmdig; 

5*aWf: I I 8*^- 

gsrorf cwwqfiwiHf 
qfij% m 



apr w ^ qf?w<T^ 



r 


snorata: 
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HOTfffa tofiftfct II ’ • 


(from the realisation of Supreme 
Brahman) (born) grfr (knowledge) a^ffrt (ids an y) 

W* W (I and mine) 3RF» (delusion) W# ^ 6S *° ys) 
(like the confusion of directions and the like). 


46. The knowledge that is born on acoount 
of the realisation of Supreme Brahma instantly 
destroys all delusions like ‘ l and mine jn the 

same way as confusion of quarters when the 
sun rises. 


Not.. It may be argued ***‘«7‘ 
ction of the deltiaioi. of the state of Jura. _tb. worldly 
entanglements do not cease to exist, as we fad the con- 
ception of • I and mine' ootUneg the state of worldly 
bondage. This sloka explains this doubt. Tbe Tathwa- 
swamp, referred to here denotes the natnre of Snpreme 
Brahma. When by incessant contemplation that every¬ 
thing is Brahma, the identity of Jivatma and Paramatma 
fa realised, that knowledge instantly destroys all delusions 
? ke ‘landmine* and so-forth. This ^lyUnseated as 
fellows. A certain person who has lost his way in dark- 
, gropes about not knowing how to come by the right 
atb. With the rise of the sun and the consequent dia- 
cklling of all darkness he finds out the royal road. Like- 
rise the aspirant after emancipation who has lost the 
aowledge of the Supreme and becomes thus entangled in 
worldly delusions again realises the Supreme through the 
Knowledge °* Vedanta obtained at the hands of a worthy 
ceptor and his steadfast contemplation on it. 
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«t?t *ra *rct «nfa ?ra a* 
wim: ?% *rew r % gf awrfiti^nt w^Hsrfwnt a£ *r% qt»ft 



qsp^ ^R^r ii ** n 

e«?ftfs i e^fa^Ri^ e«?w> u*rit«ri2i%3fq%q- 
*r flftasR*qfaq**Tenertfe e«p*r 
f%^e**ifaf Req?r: ifrir sfarerltopfl Itefls&rc?!: 
$f?t H*T: sfcrTW^T: elsSfreftfcT 4t*ft 31Tf5q^f^: 

^R^F * 3§: q>?5R 3T%3S s^qqH 

51^ «l RTRft RRilftt «f%?R^?^ ^ s&to%3 feET- 
jfteEt, ftff^^’rrfw^qr^grqf sRffaqs'te eq# el 
*sr gfei^ta si^s^rarsRi^ fr^r q^dteil: i eq^er 
ggrfrfjRt ftflfafoSRqR sq^fairc Iwwirr 

el 5R^ SlftH q^^eql: • 3R *R: 3?^!^ 

Ivzrif^ *rft asanpfri^ 3fRtrPr JicfawHR aroaKro- 
^eeP?Ri?5^fll^ elfasreaweqsefeseiRige^rpr 
e(}fr'qHffir efeswnwHi el«prft ^rerfr 
gen^irr ei^ **ROT:- |fe ejRsR^fefa »iR: i ^ 
gie^rt ^Oerei^RR: v epra: n 

(who is sufficiently well illumined) ?ft*ft 
w jj 0 bas harmonised the Jiva with the Supreme 
(° n ® g) ^rm^ar (verily within himself) «T%& (all) ferf 
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Crem a i n j ng ) * (and the one ^ ^ ( aU ) «tc*nar (the Self) 
(sees) (w itb tbe eye of s P iritual knowledge). 

47 The Yogi who is well illumined sees 
everything, with the eye of his spiritual wisdom, 
as seated Verity Within himself, and the one 

Atman pervading all. 

Notes: _ Slokas 47 and 48 describe the vision of a 

Yogi who has attained sufficient spiritual knowledge. 
Such a Yogi is one who has lost all attachment to the body 
and the worldly passions, who has realised the Supreme 
and who sees everything as being but of the Self. His 
knowledge is pure and uncontaminated. He has harmo¬ 
nised the Jiva with the Supreme. He sees not through his 
physical eyes, but with the aid of his spiritual eyes. He 
realises that everything exists within his own Atma and 
that one Atma pervades all. As the blue colour of the 
sky, as water of the mirage, the visible world has no exist¬ 
ence in fact. As the Lord has declared, he is verily the 
Yogi who sees the Atman pervading all beings and all 
beings existing within his own Atmap Thus the really 
illumined has no contrary notion to disturb him. 

spaicHsurat: 
qr$*r%— 



^ mm* II || 
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airoraNr: 


^ qsrcoTRTOI^ 5JUOT: sFSlf^Rs^ 

f^R f%*r(qf «ii% l acR^trc^RiTRrg; 

srrr^ rsk q^% i ^Roresrf^juf 

q«ir ;ti% mi «6Rors^Rft;%ar q>$5mwi% j 

^ s^Icqgs^R *jRj i **§ 

m rt sn% %^5i ^RR«?ot %R(* 

sjff: I 

W T^l (verily Atman) ^ 5fn«rw (the entire universe) 
*m*^ : (° the ^ tha h Atman) sp^(another) w fi«*l ( not at 
.* « * (°t c lay) ^ (like which) U2 T^Rt (pots and So 
J ^ ( as his own Self) ow (all) (sees). 

rp, Tl^is entire nniverse iB verily Atman, 

ere is nothing at all other than Atman. He 

,^eea everything as jiis own Self, as one sees pots 

e like as none other than clay. 


univerae^arp w f ay b ® . ar S ued that Atman and the 

qualities, viz. that At° dis . tinet entities hav «ng opposite 
inert matter a „^ Atman ls energy while the universe i s 
aUuded to eariier iw ?,? the incessant contemplation 

difficult of practiop + a \u^ ey . are but one and the same ia 
in this sloka b V* as P* ra nt. This doubt is cleared 

A«. “nd the y 1 ‘ k : l TH ,r * , r »' *» and its products, 

different from its mat Jr?? eU pots and the like a P pear 

but the modificatTons nJ *? 1156 ’ the C,ay ’ yet they are 
effect. Likewise tC °* the sarae clay * as cause and 
the modifications J® “ mver ? e and everything else are but 
cause there i* °* P r »^e cause Brahman. Without 
cause tnere is no effect. Without Brahma the cause. 





03 

there is no universe the effect. In essence cause and 
effect are but one. Meditated on in this light, Atman 
and universe are but one, as the cause is not different 
from the effect. . . , 

— 

afisR, i 

sfa^gfoRfd i #»r- 

sftdi ^^dqdddRqqjidi ri^gon^ q^djqq^€toq^fe- 
sqi^, qgr gqfqpftd, OTnqra^Tftg°ita 

fd^d^mgd^dftd g^feRr qg sft* dta?gfdi: 5fa%d- 
gf%5ifq?5frB: 1 g^qj^dddi^^gonai q^°r spqr- 

-d*q*5r§ir3d;di?ld g^fa[Ri dd d^q gqfqiRrgaiqRdiid 
ster^gfaR?^^ 1 siti^r qfewft diddidf f: dte 
xf&: d ^ fqqddJd: | 

ddRg^:^fqqqdddi%dqddrq^qt dte: s?mf 5 gfdfd- 
R«q$: 1 ^q^qjROTtqifqdi^r^qqiddiqtqg^q sitegfadg: 
qiRpitdd ddi qrcsq^d dtdqsdrcddnfcfd did: 1 d^ 
«Rdi gidtadid; gmsq did gidm dddRr 1 s^dr 
wgf^qfc^ediordfdRr 1 did: f% diddifddndd^jTdTdis 1 
d: sftd^grfit dURnqfd: dfelfedfiddd. ddJ^tdfd^I^dfiFT- 
sdld dfe: $f?ifd%q |d d*<d%d 3 t% I 





* wnto f: 


m JWSrfrf TO SW 

«n^*i snrqaftq rioti* nti^mk 

^RiRt $t«TCI$ %fcT RUT: | R|RfallTlfa q$ «iq?RRRR- 

Rtwi^a^j «nf*a R*nfMtjsft Riftwift wqrafw'ii 


*ft**8Rw5 (while liberation during life) m* (that) 
ft|l^(ihe wise) qjrf<nftf(pip^(the previous limiting adjunct* 
and th eir attribute*) ^ (will give up) *7; (he) sfaqtf*- 
(on account of the virt,ue of reality and so forth) 
(attained) (like the worm becoming the wasp). 

That is liberation while living, wherein 
the Jnani gives up the previous limiting adjuncts 
rind their attributes and attains Brahmahood 
on acoount of the virtues of reality and so forth, 
just as the worm (by incessant contemplation) 

turns out to be the wasp (over which it contem- 
plates). i 


. f 1 ®*® 8 ’ . Slokas 4^ to 53 describe the state of Jivan- 
m ** l * . Herein * s mentioned that the Jnani,-by bis incess¬ 
ant contemplation on the Supreme and the consequent 
. aW °° sP irit nal knowledge, becomes a Jivanmukta, that 
»s, one liberated while living. The expression Purvo- 
pad iguna may mean the gross, subtle and causal bodies 
and their attributes like the six stages of birth, existence, 
growth and the like, or the six sheaths or the six urmis or 
human infirmities like grief, delusion, old age, death, 
hunger ana thirst. It may refer also to the three bodies, 
gross, subtle and causal and their attributes of Satwa 
(harmony). Rajas (passion) and Tamas (inertia). Or it 
may refer to the sheaths of vfood and so forth and their 
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attributes of birth, lust, anger and the like. Jiv&nmukti 
is the complete annihilation of one's innate inclinations, 
all sense of worldly pleasures and pains and all selfish 
Instincts. It is not the. mere giving up of' the limiting 
adjuncts alone but of their attributes also. The limiting 
adjuncts wear out with the destruction of one's own 
Prarabda karma or basic taint of previous actions which 
one has to reap at all costs, like an arrow discharged 
cannot stop its motion without attaining a target. Then 
to what does such Jivanmukti lead ? It leads to Brahma- 
hood as the result of one’s incessant contemplation on the 
Supreme, just as the worm incessantly contemplating on 
the.wasp becomes in course of time a wasp itself. 


< 1 * 


W H® \\ 

?r|qfqsifa; 

wlrTiafl ^ wjst: Vtohi snfcrcwt- 

3^f>: 5TR*Jf qeWT 3^: an^RW: 


enwrap ift i araqfamq: 



emirate: 
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tftegwg^ifttWto fifa ^iRwh faW 
iftoir Rftdwwr < 5 * sjgswsr ?rar gg§<?f»ft 
R^3*S^mg8RflgiqsTf[?te ^fesqfs^^^ 0 ^- 
9w*$t*RR«PR agsg^gisf sr cfowi^or 
sircrf^rr i^qsnfrtftfd ^ia; n3tftsf%5q??r 

5TF31T 

i «s?ta fa'rogss? wriw^wnt. 

ft^g^if^ir waR^Bi«Rfla wm *r g Rw- 

gsrem *rafcr ii 

^tra} (having crossed) irtgiofc (the ocean of delusion) 
frar (having killed) uugqrf^isfim 5 !. (the demons of likes 
and dislikes) «ffoft (the Jnani) 5 Tlf??WW 3 'Hi : (harmonised to 
peace) amgUlff : (exulting in the Atman) fmia^ (shines). 

60. Having crossed the ocean of delusion, 
and killed the demons of likes and dislikes, th© 
Jnani, harmonised to peace, exults in th© 
Atman. 

Notes:— In the absence of the means there is the 
aDsence of the object goal too. In this light it may 
appear that the Yogi having renounced all hankerings 
after worldly pleasures, and with no spiritual rites t© 
perform and the consequent desire for pleasures hereafter 4 
his routine may tend to be that of a mad man and th^ 
entirely fruitless. This doubt is cleared in this slok^ 
As Rama, searching after his wife Sita crossed the oce^ 
thr ough the bridge put up by Sugriva and bis army ah^ 


t 
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after destroying Ravana and other demons, ^yas united to 
his wife and was thereafter restored to his own capital in 
all joy, so also the aspirant in quest of liberation crosses 
the ocean of ignorance, destroys the demons of likes and 
dislikes and other passions and thus harmonised to peace, 
is restored to that blissful state wherein he exults in the 
bliss of his own Atman, This Bliss of. the Supreme 
Brahman is the only. Bliss Eternal, and worldly pleasures 
are but illusory. Hence, the aspirant after liberation has 
to strive for Brahmananda or Bliss Supreme. 


sEEKifi . n v. u 

qfanfes ^TB^Rm^rt f|?ai 

ailfd: fadtf qgt Wm 

(the attachment to pleasures external 
and transitory) (having renounced) sngTggdfofo 

(happy in the bliss of Atman) q aqinftq q q. (like the lamp 
placed within a pot) 51 ^ (always) afjg: qq (verily within 
himself) r reraft (shines). 
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art s rafa : 


51. Having given up all attachment to 
pleasures external and transitory, the Jnani, 
happy, in the Bliss of Atman, always shines 
within himself, like the light within a pot. 

Notes t— Herein is described the eternal characte¬ 
ristic of a Jivanmukta. Having renounced completely all 
attachment, he exults in the Bliss of the Atman realised. 
Thus'to the outside world his renunciation of all attach¬ 
ment is the only visible characteristic. 

sftsnjwsT sn ya q wftsm g g an snqaamrcret 
*n5te<rafefiisn i fut tresra?* affttq. faawl 

qw$qigsg%rflr u 

cFs^f#el l 

^^ ■ c i RiS<flTbl sicpNfct. H ^ H 
aqif^r i w f m sft* 

5ft: auftqft: OTlftsftsft Sf^srr 
ftlftsfr, qgf OTlftg JRftftmlS 

%atsfq <^fa>rcf5 , nfa- 

%d^Rf aurora- 

SJ^iW: I slfaft 8§#sfq 5^3 *?? & ftl^ I 

«!Rraf4t sjfeas ffa SUft^ sjf^sei^foq^. | 





trrar&n 00 

^ ^ & 5^®^ ’*r *tiii ufofaffi 

^Nf sf'.qwrw ani^n^t 
^w fpwi fora wiifrgflsi* ■•*£ 

tilWWraipq' SS5:%Slxqqiqq«^^ 

gtaffirafcforafe '*ftffifaqft$i<9 I aff #1 

sqigftftfg ^5f | zw q^^^rtosiRPii- 
^:^^^g?mi?nqiafqqq%T^l|^: j at^ar fofrfcg^ 
^9r qsrara qfO^§a^a asr g>tm ^s^q 

*W^ , ; *W | fora 

fewas: ftfa't foSfKWgif^sftWff S<q|fc 

afcrcgftflfcrqflf: 1 wras^^t stftaiqifcg $5 

*$3 ^‘rcfor smRfojff .fa** .1 -^ijifiroifo. 
Wnfa* g tifaftft -$fo[ *rafr || J 

(though in the midst of limiting adjuncts) 
(by their virtues) erfkg: (unaffected) (like the 

8k y) l&U (tbe sage) (knowing everything) 

Oike the ignorant) (would remain) snsras: (unattached) 
Vlg^ (like air) (would move about). , 

52. Though in the midst of limiting ad¬ 
juncts, the sage would yet not be affected: by 
their attributes, like the sky, Though he knows 
everything, he would be like an ignorant person 
and move about unattached, like the wind. - 
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Notes:— Herein is described the way of life of a 
Jivarrnukta, as to how he would pass his days till his basio 
resultant Karina or Prarabdakarma is completely exhau¬ 
sted or till be shuffles off his mortal coil. Though he 
knows not of any Prarabdakarma as such, yet the ignorant 
think that he is bound by Prarabda and that he should 
pass his days in this world till that Prarabda is exhausted. 

He is a sage who is given up to incessant contempla¬ 
tion, tttananatn, of the Supreme. Though he lives with a 
physical frame or lives as a witness of those three bodies^ 
which are looked upon by him as fleeting and transitory 
and in effect of having no reality, like water seen to exist 
in a mirage,, he remains quite unaffected by the qualities 
of those bodies, gross, subtle and causal, such as old age, 
disease, hunger, thirst, sleep and so forth. As he sees.the 
Upachis as but reflections, their qualities also are seen as 
such and unreal, and the Atman is not bound down by 
them. Hence he contemplates that he is not touched 
by any of them. Further, though he is inwardly wise, he 
would behave like an ignorant. He would have no 
attachment for anything, even though by chance he comes 
across tempting objects, since attachment leads to bond¬ 
age. But it may be argued that, since the scriptures 
assert that the realised can have his own way unfettered 
by anything and it matters not if he has passions in him¬ 
self, any injunction of the above nature limiting his un- 
fettered freedom goes contrary to such authoritative texts 
and is of no avail. This objection is answered by the 
fact that it strikes at the root of other scriptural texts, 
that unfettered action with attachment conduces to bond¬ 
age and not to liberation, irrespective of one's being 
realised or ignorant, and it does not ward off pain. 
Under such circumstanoes it may appear that the former 
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scriptural texts, which do not see any barm in the realised 
acting unfettered though entertaining attachments., be* 
come futile. The answer is : that these 'texts have to be 
understood as having reference to the realised in whom 
the passions are butshadcws and not substantial. Since 
he has first renounced all karnas or desires-before he 
becomes realised, what has he to wish for and for whose 
sake, when all his desires and passions have already sub* 
sided in him ? The scriptures declare' that one who has 
given up all desires and who has given .up his ego and 
egoistic instincts, attains final peace. , Hence the Jnani 
should abide by the injunctions laid down as to liow he 
should pass his days till he shuffles off bis mortal irame. 
This suggests that a Jnani shakes off his Sanchita (accu¬ 
mulated) Karma, and Agami (impending) 1 Karma does not 
affect him. 







ft®®® I 

3& 3^ ^ m li II 


sqtfe *51*1^ TOOT: fa % 

'fall m 3#rfOT*n5qi«$l: 

forocraiTOft: qrarff gf%: m 

sfogft: sraftit vfai Ml airofe'f'iM 
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WW e N t 


5^^ 1 ^ 1 ^: i m m # ipft 

31 %3 9^31 I TCn>nTOm$.&r 351 my 33: || m 33 

M 13 3^T 3^353 qW9TR»n3pft- 

^if? i qsjft ^!3t Sf®!? Sfl* 33fa, 3t*ft 

<*!%% ?3f33II%3«^RT^ *33 3^3 

331^33^ Sift fatlf^3333tsrai^3iftRI3: II 

sqifqfirewg; 1 (on the destruction of the limiting 
adjuncts) f5tu»t) (in the All-pervading) fnfa^M (without 
distinction) fetid, (will merge) jjfa; (the sage) stir 39 (water 
in water) fev$}Vfff (ether in ether) ffctiiaifa (light in light) 
err or «jqr (likewise). .’ 

».•••'.. \j 

53. At the destruction of the limiting 
adjuncts, the sage becomes one with the 
Supreme All-pervading, as water mixes with 
water, ether with ether or light with light. 

Notes:— On the ..exhaustion of the Prarabdakarma 
which the ignorant see as clinging to him, the Jivanmukta 
attains final liberation or Videhamukti (liberation after 
the body has ceased to exist). Just as a finite quantity 
water mixes with an : infinite mass of water, as the 
limited sky in the pot mixes with the infinite sky on the 
destruction of the pot, as the flame of the wick mixes with 
a larger fir®; s0 a * so after 'the destruction of the gross and 
subtle bodies, which are, like burnt pieces of cloth in the 
case of Jivanmukta, the Jnani merges in the AU.pervading 
Supreme Brahman as one with it without any distinction. 
Though be is verily the Supreme in that state, he is said 
to become one with the Supreme for the’illumination of 
the ignorant- - > 
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affc % ^ s^fa awrasro* 

g%w i WRWfigA gqfyrifr «n««sn«v: 

firf*l:— 

*pm$ p*U 

q^lsHqi fT II H« II 

qgWlRfd I flft 3Wt pqt ^ 5 - 

^ra; wi<f. «u?r m\^ *mv 

smt 1 ^15 9 s■■.'*nfe 1 

*W1I^ ^TO| snWfOTWfo*.. m ^ 1 
rR*Rfe?l WS^fWWfa. fa -fifafffiwfc I 
eftsi swpratoftfa wiwp^ 

91^ fWRFfl^t, *tg*!^!falWI*lr5Ht 5S1R- 
5^pg%l^g mfa II . 

qgiWKt (other than which gain) qrqft : orat (the™ is no 
greater gain) Wrgsirat, (than which happiness) writ <§« 
(there is no greater happiness) ws^raiq; (than which know- 
ledge) sn«tf STM (there is no greater knowledge) assist (that 
is Brahman) (thus) «WWR^ (should understand). 

54. That should be known as Brahman, 
than the gain of which there is no greater gain, 
than the bliss of which there is no greater bliss 
and than the knowledge of which there is no 
greater knowledge.. 

Notes :— Slokas 54 to 68 treat of the nature of 
Brahman. Here in the three following slokas is described 
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the nature of Brahman by the process of Tatastha La-hshanm 
—definition by differentiation yet in consonance with it* * 
That Supreme is Brahman which is the greatest 
gain, the greatest Bliss and the greatest Knowledge. By 
this is meant that the Supreme is incapable of being des¬ 
cribed ,as having a defined form. It can be described as 
°f ?***?*« Sat ’ ^it, Ananda (Reality, Consciousness 
ana Bliss). All worldly and human pleasures are said to 
be merged in that Brahmananda (Supreme Bliss). 

^ || hh || 

^ qftfe 1 ‘ ^ arc*. 

I % €§T 3iq( €5% 

aiftor fcisir 

fii I ^ 

# W I jpriqifartftr „. 

«|^8|T (having seen which) nr?* (nothing else) tstf 
(is to be seen) Vpjc<n (having, become which) * 

(there is no other becoming) qsgrai (having known which) 
Sf* (there is nothing else to be known) a* (that) 
(should he known as Brahman). 

65. That is to be understood as Brahman 
having Seen which, there is nothing else to be 
seen, having become which, there is nothin* 
else to become and having known whioh, there 
is nothing else to be known. 
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3FFt\ ^aji^NK^dL Ill'll 
fdqfqfi I faq$ fd&flft 3*f 34qft aiq: aiqtapt 
^ tftq <$ qft<$ 3jgq grq- 

*fts frqifgfqg&f|qfqf?T W a?q?<T Wfc&i 


torWt fsrfq^qt qraffawrof tfqqigwr sRifgql- 

ft«R*fiafta4: <W ^ 35- 

qg*§ q|^cqqqi^fcr i qqfeqqi^qqs- 
°SR^qi*q q^ffcr q^q.qf&fq feftqrfgfo *riq: i qf&- 
Iqqqg gren^' m q^ig qi #°ra4tg\onq^t4 q rs& 
q^g fqqfa? qftgftaqrfq^: II 

%$ig (around, across) g?£ (above) apsj; (below) ^ 
(omnipresent) sfoTOq (reality, consciousness and bliss) 
«rgp} (without a second similar) «m% (without end) file* 
(eternal) ^ (one sole) ^(which) uq.(that) w^ wiq qi ^ 
(one should know as Brahman). 

66. That One is to be understood as 
Brahman which is All-pervading, Aoross, Above 
and Below, which is Reality; Consciousness and 
Bliss; without a second similar. Infinite, Eter¬ 
nal and the Only One. 

q* aawatpig^q swtifiRq «wrawiffaw«a u ig*3tai^iq- 
fipifu— ^ ^ 

3 E WI3lrH«ft n I 

II H« II 
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Wcirfta: 


srafefcT I srasntfosfar eri^i 

Jiiifor %?i4te<if5rafic: srsqq ar^f|a 

r q§^ 

05^ i 

*5*3 P& ^fcT foritafcprf: | ^3 ^tfepH^qf 

SfcT ^*iR*R qfWR f%H<ftfs%3 xj$j 

«t«sqi^iqq> fafft «TI5| 

fce*: f%# | ^IWmqjqqq- 

%5 R,l5l i? qg. 

gg *fofigr 3ffrfa qfq. I 

^ir^R^qsqq^^ * .TOOT i*q q^qf ^ 


(by the process of eliminating what it 
is not) (by the Upanishads) ^ (is shown) *,„* 

(indestructible) (Infinite Bliss) t$* (the one) «r 

(which) awpHW«<*< (that is known to be. Brahman). 

• t. 67 ' T hat ia to be> known as Brahman, whioh 

is shown by the Upanishads by the process of 
elimination of what it is not, which is Indestru- 
otible and the one Bliss infinite. 


Notos:— After describing the nature of Brahman in 
a ^general way, herein is described the same by the process 
of elimination. By eliminating the body, senses and the 
like as not being Brahman, wbat remains as the one in¬ 
destructible infinite Bliss, that is to be known as Brahman. 
It may be asked, when everything is thus eliminated 
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as not being Brahma, what remains is nothing but a blank. 
This has been well answered in the commentary on 
Sloka 16. By saying that Brahman is indestructible'and in¬ 
finite Bliss, the other Deities like the Creator (God Brahma) 
and so forth are to be understood to have powers finite. 

I 

: II He II 



sWIWsUMkIh 


i asr anon 

SfcrWT: m- 

fqwjssaqwi^^q cf^«r*n%5T ^R- 

srit: ^q^^fqor: qftl^ttaj qqfo i Wra wr- 


spa[5RTf«Rr: qftfqsstfa* qqfcr 

i qg&ri!FWT»nft qqifqqmi5 , Nfa ; 3Hfi 


l qHq swR^qtqq m-. q&q: q § 
qqfq n 


(of the form of infinite bliss) jg^r (his) 
WW^q g qi fagt: (depending on a particle of bliss) mgror* 
(God Brahma and others) dr wwh t (id proportion) 
(become) snwfe[?: (blissful) S5qr : (finite, little)*. 

68 . God Brahma and others, depending on 
a particle of Bliss of the Supreme, who is Bliss 
infinite, become proportionately limited of that 
Bliss (i. e. finite). 
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•nanita: 


Not®8:—? It may be suggested that the assertion 
that God Brahma and othe-s are of finite Bliss is impro¬ 
per, since their position is aspired for by many per¬ 
forming the various scriptural rites This is answered in 
this sloka. The Trinity of the Gods, Creator, 8ustainer 
and Destroyer, are of blissful nature, depending on but a 
particle of that infinite Bliss of the Supreme. In propor- 
tion to that part of Supreme Bliss imbibed by them, they 
become blissful more or less. They are not by them- 

se J v * s °u ® Hss - Hence U suggested that every 

effort should be dimed at the acquisition of that Bliss 
infinite and not of ; the position of those Gods* 

**tf*r„: W .WTOTO* 


^ rn $. H H%|| 

^ag qjftft i sifts aits ^ 

qmtffoqqg: ^ 

. 

anq^rw: »£? 

f^qef; sjtfWS'fa ^qorr srfNa: 5 ^. 

I ’sofcft? fas# ^ 





tffRtreta: 

fai %k*ti srerof^ft *m qqfa fiqs ^ 

^ =«r fq^rc^ i *i«n tra ssfaqw) qqp 

gsqffH^ qqr *I*T: W/WH^ft^fitW*nfift- 

*CIW: | dSTI^ SRfffor: awfif^Rsi^ q 3 
*mr icFqjc^r ^ <w'^"n'Bir.toftg taiero*? 
Rcftfaftfa ^ 1 vsto m ggr asretfftft- 

WIT^T 3fR«q[g 5 in 5 ^ 3jfad qqfcT 11 

3 «TtE (united with that) srfe% q^g (all objects) «qqqi^: 
(function) fw q f Sqa : (imbued with' consciousness) awffif, 
(therefore) ^ q qq (All-pervading) 351 (Brahma) SjjPlft (in milk) 
(like butter) si%% (in all). . 

59. All objects are imbued with That. 
Every function is stimulated by Consciousness. 
Hence Brahman pervades all, just as butter per¬ 
vades every particle of milk. 

Notes:— As the waters of the ocean become, limited 
through rivers, wells, tanks and so forth, so also it may be 
Suggested that the Supreme Bliss becomes limited through 
the God Brahma and others. As such, how. can that 
Supreme Bliss be infinite ? Further as experience shows, 
all are attached to. the-body, children, friends; wife and 
so forth. Hence how can one’s attachment be said to 
relate to one’s self ? This is explained in this sloka. 

All objects, like body and the senses and those 
external that we see about in the universe, are imbued 
with that Supreme Brahman as revealed by the Scriptures. 
It is this Brahman that pervades the elements. All 
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functions, internal. and external, are actuated by that 
Supreme Consciousness, in the absence of which there is 
no function at all, nor any activity for the organs of sense. 
Hence the Supreme pervades all, just as there is butter in 
every particle of milk, oil in oil seeds, fragrance in flower, 
taste in fruit and so on. Hence the Supreme is infinite, 
not finite. This Supreme pervading all, there arises 
attachment to the body and the like. On the principle 
that what is pervaded becomes that verily, so also the 
world that, is pervaded by Brahman becomes verily that 
Brahman itself.. 

s&fa $ 9 . erf| sfafqqifl 
aarotsfq 3*119 

wrcifrot SHOT: sfflqraFT% u 
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3Rfa(cT I aqoq^ir stfsjar aq§*9 smqjr 

^ sianfia 93 srfflortssRqHpi ‘ sj|f9 ^ 
39 9i§9 I 9f;qg ^ flqfa 9 c9 
q ^ q ’ H sfa #99 5 f?r %«r i 

3R)sfq 95159919 ?? 93 . i TOfasra 

«*99l*9K99tqq? 9Z9? TO WPWf 

9 m ^ 95199 

3^* l asqq ^9 %9ifq 9 ^fftasqq' q>J3^sfo smr- 
‘ af99f# (99?» ifrf I 9395qqfafgfq$qo?jj$- 
9lftd?qif39qfqq5R|9[q^3^ | s?$93°T9®?to $q«nr- 




Ill 

«tfa«Twf|a 93 qwflercq ^ofr 5 j ^tr 

%sr i 5Ra»?rwiq^^ft?n^T «$: *>fc<iar 

«W5R$ W ?fcT ^qtiraifqg 391 Ht 5JW- 

?Rq95R*q9^qfcTqt^9!9 fqfag 

d^rfeslf^m^fts srg^fd fMiiiftar- 

ftwS: I <?N «rzi^5 359T9iig^q sRRlfe- 

®*qq^3 q|«q(q 3g sqrasi ^|qort draitftd^ 

Sft^S&or^ =q gj%9 qqfrT II 

(not small) sr^gci (not big) stg^q (not short) gn(t$ 
(not long). (unborn) sr^rq* (imperishable) q^unp i} ^ 
(without form, quality, caste and name) sr*. (that) w tfrmu- 
UTC*fa. (one should know as Brahman). . 

60. That is to be known as Brahman which 
is Neither minute nor big, neither short nor 
long, is unborn and imperishable, without form, 
quality, caste and name. 

Notes:— It may be suggested that if Brahman is but 
that which pervades the visible forms, then as the destruc¬ 
tion of butter takes place with the loss of milk, so with 
the destruction of the visible object. Brahman also must 
become destroyed. In that state how can Brahman be said 
to be imperishable? Answering this doubt, this sloka 
describes Brahman as having no modification whatsoever 
at any time* It is hinted here that Brahman is without 
birth. This is opposed to the very teachings of the Lord 
to Arjuna, wherein He declares He bad many births of 
which Arjuna is not aware. But His is, as He Himself 
explains, like the position of an actor on the stage. 
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Himself predominating His own Maya, being born through 
that Maya for the set purpose of establishing virtue. 
Verily He id free from the bondages of birth, death and 
the like. He is imperishable too. These two attributes 
of * unborn and imperishable ’ also suggest that Brahman is 
free from all other modifications too. Further it is said 
that, Brahman is without name. This is not true, it may 
be argued, since Brahman is known by the terms of 
Brahman, Atma, Rita, Satyam and so forth. It is explained 
in Laghu Yoga Vasishta that such appellations are merely 
conceived for use in common parlance. So also, that 
which is described as not minute, not big, should be 
known as Brahman, devoid of all modifications of minute¬ 
ness and the like. Hence as the ether is not lost with the 
loss of the pot which contained it, so also Brahman is not 
destroyed with the destruction of the body and all, being' 
pervaded by it. Hence is established the indestructibility' 
of Brahman and its peculiar nature. 

11 w \\ 

qgtflfd I SSIRf cfBl q^q: HIRf Rqil^q 

I ^q q^qr ^ 

qftsqqqn qift qq>rei^ 

g|Jrfqqqi^^ I ** aq ?£qf Wifi q q?^qR% ^ 
ftqql fli^H fqtsqq^r: | cftq qtfqqgqjfq m ^ 

afftq ftqRftfr I ** q qqqjtr q 
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I ZWMxl 5R3: 

qjfci^ m* || 

a5fTC?l (by whose light) (shines) (the. sun 
and the like) Wf^T: (by what are illuminated) nr! (but 
which) ?f vntn% (is not illuminated) tfa (by which)^ ^ 
(this all) w% (shines) (must know that to be 

Brahma). 

61. That should be known as 3rahma by 
whose light shine the sun and the like, but 
which is not illumined by those illuminated and 
by which shines this (visible) all. 

Notes :— Herein is further explained the nature of 
Brahman. By the light of Brahman shine the sun, moon, 
fire and the like, but Brahman is not illumined by 
them. It is by the light of. this Bushman that the intellect 
and this visible universe shine. By this are revealed the 
inherent inertness of the universe and the luminaries like 
sun, moon and the like, and the self-refulgence of the 
Supreme Brahman- 

^ ^tefcWKWfiwiciai IIM II 

nqfo fq°§(qq apalflar smwn- 

fos «*rfs?qKsnw% m 

I • »*n«J *im*W: ftra: 
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fWtfWreROTR * qSUfi SWPits- 

&&IH& 1 3,(%3 II 

^«f (by itself) vraffg: (internally and externally) 
tqicg (having pervaded) (illuminating) Wiq 

(the entire universe) 3V (Brahman) (shines) q%- 

W 8 W( ir<pwn (like an iron ball heated by fire). 

62. Like an iron ball heated by fire. 
Brahman shines by itself, pervading all both 
internally and externally, illuminating the 
entire universe. 

Notes:— Herein is described the immanence of 
Brahman. Like a red hot iron ball extremely heated in 
fire, It shines by itself and illuminates all, pervading 
them both internally and externally. Brahman destroys 
all darkness and, by the maxim, that by which a thing is 
pervaded, becomes verily in essence that object. Brahman 
is not different from the universe that It pervades. 

feqprfa i «fe **» aft gq o Bfr ^ 

agngqgaft ii ^ \\ 

afc g ngreigw ai 
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qfg if foqfo *nfe I «t 
%c qraifo i qrad *n^ 

~~ !fpult fasti Rff: | I 

US: ?ll^ fafeqfa qqnq-^qifq wqg^flW I 

swpq^ srot: ^qfaraqpjn^ 3^*3 mfa ^ qfo 

q?qOf%q»r qcftqqjqr gq^fsojqn q*ir <rai fq®ff 

s^fq^areT gq^OTq5iq[q?q[^ ^OT: 3fqf§[5$l<»Rq- 
qftcftaq ^ifissfafa m-. \ t*jfo sqqiqmftq sprtow- 
3%$3 Qftq qqft || 

qq%89v) (different from this) 331 (Brahman) q|W: 
4' (other than Brahman) 8T?q^ vf (there is nothing else) 
(other than Brahman) «n% ^ (if shines)- fqeqi 
(unreal) q«n (like) raftfoi (mirage in desert). 

63. Brahma is different from this (uni¬ 
verse). There is nothing other than Brahma. 
If anything shines, other than Brahma, it is 
illusory like (water in) mirage in the desert. 

Notes:— If Brahman is said to pervade the universe, 
how can that Brahman be described as one without a 
seoond ? If it is not different from the universe, how can 
^ be said to be peculiarly different ? This is answered in. 
thusloka. : v 

The expression qafgaqM may mean that Brahman is 
different from this visible universe or it may mean that it 
is different from this universe which is inert and condu¬ 
cive to pain and so, as opposed to H, Brahman is of Reality, 
Consciousness and unalloyed Bliss. It has been declared 
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by the scriptures and by the Lord Himself. There is 
nothing other than Brahman. If there is anything differ¬ 
ent from Brahman, that is. unreal, illusory. Brahman 
alone.is real. Hence the peculiarity of Brahman and its 
not being different from the universe are not contradi¬ 
ctory^ The world, appears real only to the ignorant, and 

not to the wise. 

■ an sga 

^ m n \s u 

V v . - * 

|fd i ^ ^ 

* 13 ^ gd *SS *ld ft^Id ^ 

dR*WT$fRR qgf dRf Rt^ 

qia ,g ^r^sr^ wm 

^ I ^ m 

1 W^sft q* 5f|^ *TR:, hI 

m «n s nfe 11 

(is seen) W& (is beard.) ^(whatever) snfMV: 
(other than Brahman) w Htf. (it will not be) 
*** , 3 g ( a nd by the dawn of truth) ^ (that) snp 
jSman) ( realit y* consciousness and bliss) 

^ (without a second). 

fi . Whatever is seen or heard is nothing 
:/•; I^an Brahma, and, on the realisation.oj 
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truth, that Brahma is Reality, Consciousness 
and Bliss, without a second similar. 

. Notes :— Whatever is realised by the organs of 
sense, all such are but Brahman, whether it be heard, 
seen, touched, thought or realised. By the dawn of real 
knowledge with the aid of scriptures , and reasoning, that 
Brahman is yerily Sat, Chit and Ananda, without a com- 
parable second. 

«nw? si nstamna qwi 

u g g rsggqfyufe 

_ <K*T? < 1TS* | ' g t3r : —■ 

%R kfa fl: fRHg;' ItaHjg: «5R sqiff 

IlfaSlRR M h 

IS# I 31fRH§; ^R^ft^§ 
R$mR 3RH^ ^ ?|q$ if 

I H§«m m 

rm imiMv m mft hr # \ 

pW qjPTO I Hlft 

9^R *1 PlfNd, 

HHH5HHW I ^ RH%Hr .JTOWSft H 3 SR- 

^ mfft ii 
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•ncirara: 


Ktpi (pervading all) ?rf«wn«r (of the nature of Sat, 

Chit) spsrcg: (the roan having the eye of wisdom) 

(sees) wgM'mg: (the man possessing the eye of ignorance) 

(cannot see) (shining) (sun) (like f i 

the blind). 

65. The man who has the eye of wisdom 
sees Brahma of the nature of Satohitananda 
pervading all, while he of ignorance cannot see 
it, as the blind oannot see the sun that is 
shining. 

Notes :— If the Supreme Brahman is always per¬ 
vading all, it may be asked how it is not recognised by all 
at all times. Though it has been explained earlier, it is 
now further elucidated for the firm faith of the aspirant, r 
The Jnana referred to here is that faculty of a purified 
mind arising on account of the recitation, hearing and the 
like of Vedantic maxims. The man in whom that faoulty 
has developed realises always Brahman in everything, while 
he, who has no such illumination, cannot realise it, like 
the blind man that cannot see the shining sun. Brahman 
is not realisable by the physical senses, but only by the 
dawn of spiritual knowledge. This reveals that all efforts 
have to be directed for the achievement of the means of 
realisation whereby realisation spontaneously arises* 
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mrnfat 

srauilRfafift | gqfaqqqqJRlIqfil: 

R3q^|^ipRj qfafllffa:. qRdf^T 

tfta: sRiRqsnfwsrqrcraT m: rpriwi 

qqn^ l q <q?^iRqqq»refo f$snfqftti4: i en^: 
qtf *r«T9^ *1^ R|WR^5®r qtaSHtTOltW 

f^nf^S qn^taftHnsrart sqi^ia q 1 ?wrara 

ftsrc: 1 q ^ flirerattvrcift tfct qr^ 1 «nsfo- 

isfjihnMiM *T^if^q5#nqf^iafRgR^q3?on«R^- 
w^swferqS: qw$qigf*r: fiw 3*wq^! to:- 
jafo Sprotfift VW 95fa*R»f RlflRr ft:toqgR0W>ft- 
g®qZ& *R^ flttlffT W^T RRiTOfl fft I Wf*. to- 

qgfafo 1 *wtq(iRr ^r *q 
sppnfqspq^lq *fef?t crenqRq^iPwwft frto- 
qKRlfif^qifoWWft* %m «Nr frgsi^qifofr- 
qR: 1 vftl gggfq: dwfaqqto to:jto qfcqfoft 


vqonfqf^t (by hearing and the like) e i ft aq ra ilSi q ft w fa: 
(heated in the fire of Jnana kindled) *ftq: (the individual 
soul) «fcraiq (from all impurities) gv : (freed) qriiqq(like 
gold) litah (shines) *ud (by itself). 

06 . The Jiva or the individual soul, heated 
in the fire of knowledge kindled by hearing and 



the like (of Vedantic maxims), is cleansed of all 
impurities and shines by itself like (molten) gold. 

Notes;:— Herein is explained that, for the complete 
annihilation of all taints, hearing and the like of Vedantic 
truths are to be constantly resorted to. This hearing of 
. Vedantic maxims kindles the fire of knowledge in the aspir¬ 
ant, and as. the kindled fire develops, all the impurities of 
the individual soul are consumed therein, when that Jiva 
shines of itself. As impure'gold by fire, so the Jiva, by 
Jnana, becomes pure, and the aspirant who has realised 
the knowledge of Self has also incessantly to resort to the 
hearing of Vedantic maxims for the complete annihila¬ 
tion of all taints. When such is the case even with those 
realised, needless to say how much more necessary it is 
for him who is after realisation. 


qq qfctflfvra: jRrmmn 





ipsmar suns— 

*nfci n ** n 

szjTfjfsqqw ffcT I affiHf 

WlfW: ‘WftTr q* Sf?j fstmatferf: §5^:^ 
Araratsrsn^.. 
SfJ$: 3IfrsT(?qq»tt 
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*uft | aJIWqtoigftftlfc § 

f^cT: giftq^r qqsqiq't I 'ft 

Tr gf sswft ^ a§^N' srai^ ft I 

af:*taift«|^srfaf& * toft ft 1 3l, ^‘ 
*wi gsi^ifta* 

fost* sraftar sfraift«3ftf§ toto^israft s*n ^ 

qmsfoftd SJR$: 5faf?reilft*W 

ft:%q »ng{^3F ^ sft^ft qqi^qqq?!^'^^ 

«T(3: I t^q ^ 3 

^pri^V clSn^I^T 59^FT SWUIlft^F fW^ S”N3* 
•f^q q g qflft^ ^ft$F5ft^ c B3$ftft , j 

qgr ?i3 m*& to’raif^ifetol 

imm' Wtairt ^ 

*Rif I ft * R ^ 

^I?°li^ fllsqpft sqtfl^ q^ij^; aiI?I5R9[ *^3 fft 

fllsift «W OTl&faqiWWr fajW «ft? HfS- 

SRI3[ltoljI |?qq: I 3FIWR fll^JjFWT 
3j^: | aif?»Tfi*WI3: sjRtfsfa: ^ 

an\q%3 ailiRNTTOr *ift *rto a*n^ wwraw 
qqsro^ I q>R«rci3ra «tfraift 3151 # ^° TI ^ 

ftqq qfr ft^to ^iftft^ftW- 
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qrcra st %qwwqi i *dta mn 

*$qq>ra«&qiq<&sfq 3<mfq$ ^ 

Wiswfotffqsqiq^sfi SROn^^I^:q»^OIf^[- 
qftefllSRTqiSRRq,# fqqrqrfag qtfptft q § 

*Rfa i qgr i^q;q%R qfNftfaw r<ri4r q qfiqrtfag- 
^ qftqiqqft ^rqsisrtfta qft i aram 
*RRRn q$ qq>i*r?t I q$ &R m *R JRqspft 
«R°nq q^Rqs^nq sqqf* 1 

sR^RiftsM: afta \* $g $qg ^ 

ft qw^.qtqqg: qtqw: *Ttg: qfc ffcqrife *RHTTq%q$ ; 
^ «HRf SRS *ft a|j qjr to qq q^ ^ 

toqtg? qftwsRw ^n$: qftw*w*«ft *RR;^. 

fflwqrtfta: *RT:«tf SRoy^. 

atorcTOsftrafta: 

WftERl fttRT xh <R: 3i$iq 

awggr tfaqtosm torof^ 1 *%% «ftqnqqi 
qsRnfeqq^R^ <r : qiqrqj«nRqiq«t gRtoq 
fft I qqsqjfl Rtqq^r q^RiqqJ: flfo qR^ 9ft q f ^ 
g^g^qq: gjfr aqq>[qrqg[ ql»R«r f*Rf IRlft ^ 1 
qqqrft gtoiqR<Rq»ftsHR qiR*frarcgft*Rito JJ ‘ | 
*i«ntoqq^ qrowRwfowfofeq; |R& 1 *R> q r 
qprft aw^ mfa tofaf q<qq*toqfq^: if 
q*to qqafrqR qfa q| qftffctf qfa «$••* qtfir » 
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wrss^rcitot to *rg:slsPTt *51^ tot gqffor *p{3| 

StSTIsfigTOIW UTOgTO* | IRTOISRW, 

«^^i?TKra$wTON«tf. toHNistoiiw 

$tfaTOtot: ^2^|^OTtW to** 99* 

to* 93ft to 9 g v tosfo^wgTOft to * 3 ?ft- 

to^rrtosftfcr nfim <raf?r 11 

CqiWllto (risen in the sky of the heart) ft (indeed) 
WKm (the Atman) gtararg ; (the San of Knowledge) tnftqgq; 
(that which destroys ignorance) dtauft (pervading all) 
(sustaining all) «nft (shines) (all) sratlk (illu¬ 
minates). 

67. The Atma, the sun of knowledge that 
rises in the sky of the heart, destroys the dark¬ 
ness of ignorance, pervades and sustains all 
and shines and makes everything to shine. 

Notea:— The Supreme Brahman pervades all like 
A kasa. It sustains all like the universe that are super¬ 
imposed on it, giving them an apparent reality and finite¬ 
ness. By the right grasp of Vedanta it dawns in the 
heart that is purified. It then destroys all darkness of 
ignorance and shines veritably like the blazing sun. . Some 
take erreritang: as one expression which means' the Sun 
of the Knowledge of Self Further, beyond shining by 
itself, It causes the entire visible universe to shine 
as Itself. Even as the sun that rises up in the sky at 
daybreak destroys all darkness, and dispels the previous 
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mistaken notion of having misunderstood a post to be 
naan, so also the knowledge of Brahman that dawns in 
purified mind dispels all ignorance and the confusion 
caused by the mistaken cognisance of two entities like 
' Va and Atma, whereby everything appears finally as 
rahman and nothing but Brahman. By this is revealed 
a * Jnana alone is the cause'of liberation and not Karma, 

*o that every effort should.be directed towards achieving 
nana by hearing Vedantic truths, and hot for the per- 
ormance of rituals' and sacrifice intended to confer bene- 
a ud life thereafter. But it may be said, 
rahman is thus of the nature of knowledge, eternal, 
omte and self luminous, it can itself destroy ignorance, 
y s ould one resort to the hearing of Vedantic truths ? 
ur er, even if by such practice of hearing, ignorance is 
es royed, the functioning faculty remains, and as such, 
ra man cannot be said to be alone without a second, in ' 
e presence of that faculty. This is explained here as 
ioiiows. Consequent on the dawn of Brahman within 

oneself, everything shines as Brahmaa With the destruc- 

l ° n ignorance, the cause of all superimposition, the 
e ects including the functioning faculty are destroyed 
and everything shines verily as Brahman. As the sun’s* 
rays, though all pervading, reflected on a Suryakantha 
s one alone are capable of setting fire to and consuming 
grass and the like, so also the Knowledge of Self, though 
a pervading, is capable of destroying ignorance and all its 
efiects only when it dawns on a mind purified by the hear¬ 
ing and so forth of Vedantic maxims. Further, this sloka 
explains the evolution of self into the Supreme Brahman, 

AUd its consequent effects. By incessant practice of con¬ 
templation on the Supreme Brahman, the self evolves 
finally as that Brahman. The word Sarvatn- here denotes 
Brahman which is Real, Infinite and Knowledge pare. 






By incessant contemplation, knowledge of the Supreme 
dawns, and the self merging in that Supreme begins to 
realise that he is Bliss, Real and Eternal Brahman. Hence 
the aspirant has first to become qualified by acquiring the 
means for liberation. Then be should, through the aid of 
a wise preceptor, master the Vedantic maxims. He should 
himself contemplate on those great truths and realise the - 
identity of Jiva and Brahma. Then by incessant con¬ 
templation on that identity and Brahman, all conflicting 
notions and tendencies should be destroyed and finally 
lose that identity itself. It is then that he enjoys the 
happiness of liberation final, which cannot be enjoyed in 
any other way, not by the practice of Hata Yoga and 
the like. 


9i 9 %flr argr 

3«i9S*% 11 
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fqfal ftfqqf faqi: ^ 

q*q|at *$(&§: | q$ «B!&qq>I& ^qtsts^f^ 
I arot®** qqi£q «^ra q5^3«p ^oi §<Tteqf% ^ 
faftfitfir qq%si qsf&gnfqfose^ra^ifq 
%SJ I fa%g?5^r qqsfa— qiTOfffcnn^ 

qq^ a?qmqfirftq q qiqq fqfa *>$( g*t i 3*^ 
3 qmqqqfqgr: f§pq[ : «qi«Tf?qg^qRe: «qjcq 

a^S'tfqsiqqwqrq^a a^mqssq^ qq@*%, 
*3faqnai?qm$r grm^ftfaq^qfqqijftfqqqRre i q$ 

W {qqq^fr qjfe^a^fq^fq^ qi»igjtaqfqq>ift<mqfo 
s*iralqfq*#ft %g 1 fq^qq^teiq. *rcq>t§ 3! 

«WTt q*q> qifq qqqq^ f| f|snqq: f?%qflRI^q 

^qiq^qgqqqjqoqq^jriq 1 gff qjfcgssNtaqsq^qa^ 
%*r 1 qyqRsqfq^Rw^i^qr^tqt fcqftoi fq^sq^q 
iq«q>: | qg fq^q^q 8»?|f*Rqqg*B, 
q>q§ qfaq^jj q^qfq swiiftRqtsj&n^ 1 ^qifWq ; 
q?f^ q^q qs^^f zf : q gsqjtft q qWt ^ 51 fa<f*r- 
^ifqwi: sfq qqq^qq[« %q, m *&*’■ ^a^K- 
awforcraw arawqi ?qq»«^s(q wnifaj?^^- 
*fq%qsq&«'3ra 1 *ig ^^jiswiifr «qonf%4> ^fssq- 
^wnqrerat f% q^ur «»nqm^3ifq %q 1 ^N>*Srfaf% 
TOt sRntiqifaiFssfa \ qcqi^q>?q^^ 
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qartaar^ q^g^nfsaifion maqi*atfag^f% ai«R- 
^IWf^Rraiftoit $^Sfq SROTI^t ^ig^SRTO i af£ 
^orr qfegsq.^sR^i^iR^qqef $fs %a, ^qwifqqiift- 
q^s *if|^sfq ^pm C^RIRia | 

afl aifqqufcfiSSqqf^ cftqrqfq JJfaHSRI^q SRRTqiMft 
ft I f% 3 R: swnatsftor asftotfa %s i sa^qf 
fqqqwjqia areaaqammia q^sf *qoTif 3 fqftfq?qrs 1 93 
satqprft 3$qi<Rf ftar a»n§a giagwis ^ 1 3 i% 

%qifes 3ft°n<i«iif^q5iR^5qfgft^i5n fqaifq 

%?t 1 ^qf 5iwi^ ^ a^iaif^aiqa- 
a*q*K%aifar;^ 5 ^Rfq fqqifq sifa*qtqqs: 1 aff qsi 
3 fqfta a*q q* s^q aaiaa atq >?°5 atoftaf ftrat 
*q%a srear t^qs^iqT^g 1 »ff?rq q* *^q qii^qi^qqsqq 
ftst s€t to asr qqfa %5?*i3^ ^fafq*tqqa^ 
ffa 1 aiai »cftat s?qpa*i*i 3 reonftasq>uqs 3 ^- 
qj% 5 q^§^«^iqfqqq^%q ftdsisqqfe 1 as ^i^aqrfa- 
aar aiwq 3 Paisaftqqiif*?% f% qqwfqfa %a ‘ ^atas?*- 
afas^at aifa qtf aft a ft q>q«u<n$^ ara 

1 qpa S»*»$at atqasjfq^t sisafc aai: g^srt 
sftaat *tt atastisfs siaff 1 wit atfaaftq §f* sa^i 
vftqai «*afe 3 &rat 3 t% spq a^tess, 1 as ft sfeaqtoi 
aa% qfUfta qa^ s aat 3 ?: afa«f iwaa ’ sanft 



3n?*rete: 


fW: | 

^ST: q>iqqifq5qq£Rt§: qqsts^rlff^ sWCRli: 3T?UI<M>- 
*Tif|sqqsrci3«r i sjrfea^q q^qwjq^R s§*T 

snqiiqrqff gqqsqis qfiqpffawi: i qg s«?Pqei- 

*TR?qi9r «*rrir: qRgjfcqfafq i ^rr^tat qfqiq>f$q- 
q^qrc?qiq ^qsi^qq^T q#qq<q.^ ^w* *r 
$ats?<fts% sffmqreq *3>j ScT: |^|R | 

JTiqflTiqf^t l^lct Wlfo: ^f^F^ «^?F«J foq f^lff- 
| qt5i^I^Rqi^f?r 5Ulfq<t qT^ftf^q 3^^- 
«Rf«Rl:9q5i55^qiqf¥qf%#fqRifcT Isrisfat qFqtqsfrrg. 
qRmi^qisq i ^aifqfar 

^iwppwwijn^. 

§g*5< wptftfe I qgF fa&m •pK 5 ?RW«iHr- 
(jsqtttNftf'rf: «rewi«WI8Plft& #: I awjp^ 
^jf3[^|gcq?f|q &m€fi snwi wwiw^PRrR**. 
qpfi&r sRqnf*i^ qtsfq s ^ d$ d\q?te^fa ^ 


wn^simcROTiqTq^ *ra!t «iq<TOqqife5i*i3ra5Rr sqisn^ 

wi3^ wtdtaS: s: § 5 ^ 1 ^ 
w|9: &*■ 3Fiq5F5iqq *fc\Z*l ft?q ^ 

am *& ** 3 *H alfofq q| snw?«w 
3»?a: 3*RHfefcl^«W^|«r qqa 
i gfqfq^istfa q< aigg^wqq^ ^ 



129 


Wurfhl: 

W4%f|r 1 qgfli *t® ^ ^5W 

^ ft5^ ftw:5II?flt stugqiq «s*q| ^if^fa- 
i y^r ^tsf^i^iO naft « 

M5WR: 3W: afg^t I 3^3: an^SR: 
wi^r v m #»$ft %h swra 

affile m qq^ft sjjfc qftft35RTOtt 
**ft 5 ^p23 ftfqmfe «|»ra au*T$R^ 

*raftfefa fll fliqfgtfil%qqi^I5n{^^I^ wfesTSliSi* 
3nn*3Rw% swift mqiwfftgrcrai^ mvm stmi- 

«qft3 ®§^: q: feqi^ra^- 

W ^«fcT ftftfafl |ft ftfat ftfltfqssufow 

qm;ai ^ m\% «f^f*rf«w: ft**® ftfaaiftft 
gffc I yft «W: lfl$q 5tl5Ph ftq^mqi- 

^<? sraftg^ I *iro 3 ftm: pqt *wiar- 

ftassqRS: wiw ^ ^gqraflwtfwisftg s^gsRR*- 
®s^ l®nft qts^ ftwuwipHSR- 

gqn«i ^wqift^sjq m gsa: «iq<mft* $®n 
g^r^Rft^^l ft^ftfftoTftfcl^l^S *5lft 3 
*CqhRft^^°Fftftllt gqft sflWTC^S^ftqfft jft flsmR: 
W|ft*is$*ra|«SK ftftq^ swroftfvftfo ftft- 

• 9 




ISO 


qpn^f cRf?cT ^ I VMfir mm &3 $km qjqffor 

mm fcrar: «n&wftfcr fcrr fqgfaRfasRft qn^ren^- 

^sfq- i aj^wsfegsi swfPiNq fcn fa g ^|a? 3 iF§t *9 
fas * 4 b ftwW: 1 I? cftffa? dl€ ¥R*m Wfafif: 
srjtffM «r sRfor ifar gfa: vi l 

CRT: q( gR&ofa feraWTOsrTfit«l*R$$ ?Fm[Zr*qj# : ( 
a?R^ 3 fq?Rq^q «ww«ira: q~ ( 

erf# *?^cn arrc^g^qfri q>»f<fiRor3^ 3^ 

SR: «f>R 0 T 3 ^ 1 wMfo* %%cT fSfcRrg , 

fafmrar qqia* srrf^a q>q%srrg i a^r?^ 

3 R°t m arc Rr slqjfcqt qtefa«Hfa w ^ ^ ■ 
awicr drqsrcqg; u 

qq5if$Rtar sw^witufamifonT 1 
gqgqiawRqrwq>Mtfqfir 11 
gwat qts^dsfq^TR^ogrq^^p: j 
gq^sg^rg »mq?g sqiwwr 11 
3: ^^ftloirgf<T$fanqfaa: f$r^ | 
WRF^rqRFo^^ot^fWor *fts*iaig ll 

tftac'roia'rftirCT? 8Hq%omg^fi<«i <a a » »qg^fl»fH^. 
qiqrcfepq«w*&?OTn«i eft*?* sftwg fraum?q. 
q(%q7fofcarro«N*qransr$ft$Neqr cpqpif tt 
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(not depending on direction, place, 
time and the like) tran (all pervading) (that 

tfhicb destroys cold and so forth) (that which is 

eternal bliss) ffftOTr (bereft ■ of passions) rj: (who) 

(the holy water of his own Atrna) (worships) 

(having given up all actions) (he) s$fu^(all knowing) 
store: (all pervading) apgp: (immortal) (will become). 

> 68. That Paramahumsa who, giving up all 
actions and not having any regard for the 
limitations of direction, plaoe, time and the 
like, worships his own Atma whioh is All-per- 
yading, which destroys oold and the like, which 
is Bliss eternal and stainless, becomes All- 
knowing, All-pervading and Immortal. 

NotesThat one becomes a holy Paramah&msa by 
the accumulated merit of his cycle of births wherein, he 
has purified his mind of all passions and in due course 
becomes renounced of all actions; But it may be said 
that the life of a renunciate or Sanyasin is condemned in 
Kaliyuga, wherein the scriptures prohibit five things viz. 
slaughter of horses and of cows, renunciation or Sanyasa, 
offering of flesh to the manes and the begetting of Issue 
by a husband's brother. As such, Sanyasa being prohi¬ 
bited, one cannot give up actions in this age, which conse¬ 
quently block his path to wisdom. The answer is that the 
above prohibition is a general one, and, as sucb, should 
not be adhered to strictly. This is substantiated by 
several other scriptural texts, wherein it is laid down that 
as long as Vedas are adhered to, and caste and orders of 
life remain, 90 long Sanyasa and Agnihotra are to be 
resorted to in Kali Yuga. Further the text has reference 
only to the unqualified. Then it may be argued thkt if 
the text has reference to the unqualified in Kaliyuga 
•lone, those unqualified in other Yugas ate allowed to 





taxssiwba* 


resort to Sanyasa.' Ttys is answered by a scriptural text 
applicable to att Yagas, wherein it is declared that the 
passionate should live the life of a householder and the. 
unattached should resort to Sanyasa, and the passionate 
resorting to Sanyaoa attains bell. If so , the text laying 
down the five prohibited things in Kaliyuga becomes 
ineffective. This objection is clewed by the fact thataU 
the four injunctions except Sanyasa are strictly to b# 
adhered to in Kaliyuga. Then arises another doubt To 
say that one should give up all actions to be a Sanvasin 
is not correct, for we see in daily life several lazv and 
inactive drones, yet none of them is styled Sanvasin. 
They' am inactive and do not take to any action * Yet 
they are not Sanyasins' Further, the texts declare that a 
Sanyasin in one who does net entirely give up action bnt 
does action, without hankering after fruits thereof 'The 
answer is that these texts have reference to the 
tion of actions with an ulterior purpose. In the p 
the inactive idle, though they resort to no action phvriLt 
ly, they are not free from activities, mental and oral 
contaminated by passions. Then arises the doubt wh ’ 
the spiritual wisdom is to be attained through the jlr 
householder or that of a Sanyasin. Beneficial compete 
inactivity is had according to the Lord’s savin® t 
through Sanyasa. Such wisdom dawns on the hearin' 
Vedanta only on the Sanyasin, and not on those in in 
orders of life, bereft as they are of the qualificat£ ° , 
the sajne. If this is true, then it maybe suggest^? !v°! 
Vasiabta, Vyasa and Janaka, who led the life of h 
holders, should be ignorant without the dawn of 
wisdom. This is not true. Though apparentlv 1 "*!"* 1 
appear to be householders, they are fully qualte * ty 
ate in fact no householders with the relative attach and 
thereof. They are pure Jnanis. If so, why not othe* 0 * 9 
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“S q ,”, al ‘ f ‘, Cd r “ or ' «* acqalsifioa of wisdom 

^ SM’f* °f w ho "“' ,0,d ^ The soswer is that 

all are not of the calibre of Janaka and the like, with the 

sni^fnJ!" 6 i nSlght t0 lMd th ® worId t0 we l f are. rf then 
p ritual wisdom is not to be had except through Sanyasa 

h.« th** 5 th f W u Fld ®° m ® with that kn °wledge, yet fead- 
Th,, 4 ^ J fe °/. a bondholder and not that of a Sanyasta 
The explanation for this is to be traced to the fact that 
they had become qualified through Sanyasa in their pest 
births, and so without Sanyasa in this life they 
qualified to acquire spiritual wisdom. But there are 

SS if ,5 8 * Se l ting th8t m “ whom has da^ed 

should take up to the life of q Saqyasie. in wide* 
gjse„ the life of a householder for s««b a one is opposed to 
the -scriptural injunctions ;W bi«h consequently appear to 
be, of no^ effect. But the answer is that the benefit of 
Sanyasa in one life conduces t® the benefit of the life 
following, as the hearing and the like of Vedantic troth in 

arformer life conduces to the-benefit of. a life thereafter. 

ItHll ** k * A ^l n What th ® aatho «*ity is for the feet 
that the means of liberation gained in one life conduces 
to the benefit in the life following. This is answered by 
the several statements of the Lord Himself inhis advice 
to Arjuua » the Gita. 


Now to the context, dik has reference to the direc* 
^»ns of quarters like East etc. Dtsa refers to plaef. 
Kola denotes time past, present and 90 on. Since direc¬ 
tions, places and times are mentioned as entities separate 
from Atma, how can Atma be said to be complete a^i 
full ? This doubt is cleared by the fact that these dir«fe> 
bons and so forth are but supposed to exist thro Mb 
Maya, whenin fact they are really non-existent The 
expression tfWff^has reference to the various hinds Of 
afflictions, mental, physical,, had so forth. The word 
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swatma-teerlha means the holy place of Swatma or Para- 
brahma. The word teertha means that which helps one to 
cross the ocean of worldly bondage. The aspirant who 
realises the Atman within him and sees everything as 
Brahman becomes really liberated of all bondage. 

This sloka may be explained in another way too. Ho 
who .is qualified worships his own Atma and becomes 
Amita or Brahma of- the nature of Bliss absolute. This 
Amrita or Brahma is not oonfined to any limits like the 
nectar that is confined to the moon alone.. It is All- 
pervading. Unlike the sky which is inert. It is all-know¬ 
ing; It knows that the universe and all are but imaginary 
conceptions, brought about by, Maya, and have no.real 
.existence. It has in fact no real activity. In short the 
gist is this. By performing actions without. any selfish 
desire for the fruits thereof, one attains purity of mind. 
Through this purity he becomes qualified. He then gives 
up all actions and approaches the right preceptor. By 
careful attendance on and service to him he gets instruc¬ 
tions from him, well-pleased. By the knowledge thus 
.obtained he resorts to Atman. He alone becomes really 
Hessed. Only thus one becomes really immortal; not 
those wtio resort to holy places and fasts, yet not realise 
Atmkn. This reveals that the resort to holy, places and 

the perfbrmance of vedic rituals conduce but to purity of 
mind. Prom that stage till the dawn of knowledge is to be 
practised the hearing and so forth of Vedanta having refer¬ 
ence to the means of proper time, place, posture and the 
like, To him who has thus knowledge dawned withiii, eon- 
cenfration is had only till realisation is achieved. -To the 
aspirant, ritual is but a step; to the-dawned, equanimity 
df nfind or perfect peace is the means for realisation. This 
revefcls that Juana and Karma act in the relation of the goal 
.and the means respectively. Karma or action conduces 
4 o Jnana which brings on realisation and final liberation 
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